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Foreword 


The monastic courtyard of Vābāhā in Patan caught our 
attention in early 1992 in the context of the Patan 
Conservation and Development Programme, initiated by 
the German Technical Cooperation and integrated into 
its “urban development through local effort” project. 
In March the Director General of the Department of 
Archaeology, Dr. Shaphalya Amatya agreed to carry out 
the repair and restoration of the partly collapsed ridge turret 
(phucā) of the tutelary shrine (kvdpaché) as a pilot project. 
The Sarvasangha of the monastery submitted a formal 
request and in November Radhe Shyam and Indra Kaji 
Silpakar started to produce the missing parts of the turret 
at their workshop in Bhaktapur on the basis of design 
drawings made by Bijay Basukala. Prayag Joshi designed 
the seismic strengthening with a ring beam composed of 
three layers of planks following discussions on site with 
Walther Mann, a leading structural engineer from the 
Technical University of Darmstadt in Germany. The rear 
wall was dismantled and renewed in February 1993, the 
turret installed in August and the roofing completed in 
September. The total cost came up to 1.3 million rupees. 

This pilot project offered a unique opportunity to 
dismantle the Licchavicaitya and to retrieve two concealed 
Licchavi-era architectural fragments from the 18*-century 
platform below the caitya proper. To raise the platform 
to the present level of the courtyard, it was dismantled 
on February 15; the caitya was dismantled on May 17 and 
reconsecrated on May 26, 1993. 

The project also served as a welcomed opportunity for 
Gyanendra Joshi to survey the monastic courtyard and the 
two branch monasteries, Vābāhā Dunebāhā and Lakhi- 
dābāhā. Nutandhar Sharma made a provisional inventory 
of 14 inscriptions. In May 1993 he prepared a complete 
photographic documentation of the consecration ritual — 
a highly valuable resource that is presented in the present 
book at length. 

This work was compiled for a project report in Febru- 
ary 1994 but never published. In January 2021 we thought 


it would be worthwhile to expand the original survey and 
produce a fully illustrated report of the consecration 
rituals. With the support of the Gerda Henkel Foundation 
Nutandhar Sharma identified and transliterated 41 in- 
scriptions in summer 2021 and provided the synopses. 
Rajendra Shakya revised the transliteration in October 
2022. Critical terms of old Nevārī were discussed with 
Manik Bajracharya, who also provided the translation of a 
couple of stotras in Sanskrit, which are often found at the 
beginning of a larger inscription. Regarding the ortho- 
graphy, we follow, with the exception of the presentation 
of the inscriptions (pp. 175-202), the conventions developed 
by Bernhard Kólver and Ishwaranand Shresthacarya for 
the edition of the illustrated dictionary of architectural 
terms in Newar Towns and Buildings in 1987. 

Bijay Basukala prepared measured drawings of the 
three caityas, dated to 1728, 1750, and 1886, and Ashesh 
Rajbansh contributed perfect photographs of the shrine's 
details and the caityas, taken on October 11. The outcome 
is the most detailed documentation of a monastic court- 
yard of the Newar urban culture of the Kathmandu Valley. 

David Haney helped in improving the English of the 
first chapters. The synopses of the inscriptions are of a 
preliminary character. The translation of classical Nevàri 
is always a challenging task. 


Patan - Bhaktapur - Abtsteinach, November 2022 


Opposite 

Aerial view of Patan, 
taken by Erwin Schneider, 
December 13, 1971 


Opposite 

Location of the eighteen main 
monasteries (7mibaha) which 
enjoy the right to perform 
monastic initiation for the 
sons of the sangha s members. 
The group includes twelve 
"original" monasteries which 
are said to have existed prior 
to the regulations set up by 
King Siddhinarasimha Malla 
in the 1620s (see A in the map). 
Three newly founded 
monasteries, located almost in 
a cluster in the northeastern 
quarters of the city, were 
added ( see B), Vabaha, 
Jyobaha and Dhumbaha, 
making altogether fifteen. 
Later, two more monasteries 
in Cobhar and Kirtipur owned 
the right to initiate as they 
belonged to the territory 

of the kiongdom of Patan. 
Finally, one more newly 
founded monastery, Sibaha, 
located near the northwestern 
end of the city joined the 


group. 


History of Patan and the Emergence and 
Development of Monastic Courtyards 


Patan is known by three equally common names: Patan, 
Lalitapur and Yala. Patan (Patan) represents a simplification 
of Laitapattana, and since the 17% century has been used 
mainly by outsiders and even by Nevari speaking people of 
Bhaktapur - pattana being a suffix interchangeable with 
- nagara or - pura to denote a city. Lalit(a)pur (or Lalita- 
- krama) is a more formal name, which surfaced first in 
10*-century manuscripts. The 14"-century Gopālarājavam- 
savali chroncile refers to Manigvala, which denotes the 
center of the city with its palace comprising an urban 
agglomeration, the nature of which remains obscure. 
Common among local Nevari speakers is the name Yala. 

Several chronicles account for the origin of places, 
buildings and water sources in the form of narratives to 
provide meaning to sites and rituals. 

Little is known about the process in which a couple of 
hamlets or even small villages merged to form a larger 
entity to become the city.' Some 105 fragments of caityas, 
Buddhist votive structures of the Licchavi era, dating to 
the 7% to 9% centuries most clearly demonstrate the existence 
of a larger Buddhist community. An early 7^-century 
inscription lists monasteries of which four most probably 
were located within what at present covers Patan. 

Architectural fragments of such structures (Ukubāhā), 
of temples (Tvayabaha) and community houses (in 
Bhelāchē and Tyagah) have been radiocarbon dated to the 
9% century.? In all probability, the present urban fabric 
with a cruciform plan formed by two major streets as the 
primary order must have emerged long before the 9® cen- 
tury. The four caitya-mounds provided orientation points 
within that order from very early times. 

The urban fabric is based on more than a thousand 
courtyards (Nev. cuka, Nep. cok). Of these, 146 lay claims 
to a certain monastic character, since they incorporate 
a Buddhist shrine (kvāpāchē) for the guardian deity. 
The main monastic courtyards (mubaha) measure from 


13 x 13.5 m (Kvābāhā) to 55 x 77.5 m (Tabaha), covering 


almost half a hectare. The courtyards of the many branch 
and lineage monasteries (kacabaha) however, cover hardly 
more than 50 square meters. Newar Buddhism is often 
called “Buddhism without monks”: The householders, 
initiated priests (Vajracarya) and the lower-raking Sakya 
own plots facing the courtyards. Only in rare cases such as 
Ukubaha, Kvabaha or Nakabahi is the original collective 
ownership of a monastery preserved. 

Placing Newar Buddhism in the historical context, 
Alexander von Rospatt stated that it is a tradition native to 
the Kathmandu Valley.’ Early on that valley was drawn 
into the fold of South Asian religion and civilization and 
has, in this sense, virtually always been part of the 
subcontinent. Buddhism in the valley has a history of at 
least eighteen hundred years and in this respect Newar 
Buddhism is the oldest tradition to have persisted without 
interruption until the present. 

The anthropologist David Gellner insisted that Newar 
Buddhism cannot exist without monks, “and that Sakyas 
and Vajracaryas of the Kathmandu Valley are monks, 
albeit married householder monks."4 Every Sakya and 
Vajrācārya is a member of a monastic community (sangha) 
and this membership provides him with the right and duty 
to take turns as guardian (dyahpala) of the principal exo- 
teric deity of the monastery, housed in the tutelary shrine 
(kvāpāchē). Once they are married, they “periodically 
reassert,” as Rospatt argues, “their identities as quasi- 
monks in the context of purificatory rituals.” 

The “coexistence” or “tension” between celibate and 
non-celibate monastic traditions resulted in a differentia- 
tion between two types of monasteries, both being termed 
vihāra in Sanskrit, but distinguished in Nevārī as baba 
or bahi. 

Of the bahi type of monastery 25 are located in Patan. 
By 1985 seven of the bahi type monasteries were already 
defunct. 

Referring to the байа type, the historic core of Patan has 
15 main monasteries (7#baha), nine branch, and 114 line- 
age monasteries. 


Cvabāhā (in Cobhār) 
Cilanvcabāhā (in Kirtipur 
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Regarding Vābāhā, for 1596 the renewal of the roofis 
mentioned in an inscription (no. 1) and for 1634 (no. 2) 
the offering of a tympanum, installed above the doorway. 
This happened at the time of King Siddhinarasimha Malla 
at the middle of the 17^ century and testifies to the 
existence of a monastic community. However, the king 
"added" Vābāhā to the twelve principal bahas and 
“arranged rules,” as an early 19*-century chronicle tells 
us.? The chronicle tells us that one monastery “had no 
members of the sangha left” and that since some “of the 
monasteries had become empty, he let some other people 
be ordained and settled them into these monasteries." 
Beyond this scant information which aggrandizes the 
leading role of the king in reorganizing the Buddhist 
institutions, little is known about 16% century Buddhism, 
the continuity of the monastic communities, and the 
reason that the monasteries "became empty." 

It seems quite possible that Vābāhā as well as Jyobāhā 
and Dhaubāhā — all three located in the northeastern 
sector of the city — were revived or even resettled. Vābāhā 
was probably resettled by a lineage originating from 
Sankhu, as the present occupants readily recall. 


Vābāhā has a couple of branch monasteries, with the status 
of some of these remaining obscure. The eastern 
neighboring courtyard, named Dunenani or Dunebāhā, 
has an esoteric shrine (āgāchē), housing the ancestral deity 
(kūladevatā) of the Sakya, whose lineage was established 
by Jagatamuni Sakya in 1829. Until the early 1990s all 
houses around the spacious courtyard were inhabited by 
Sakya, who also acted as caretakers of the tutelary deity of 
Vabaha. A small courtyard west of Vabaha, named Lakhi- 
danbaha, belongs to a family of Avah — the community of 
brick makers. In his inventory of monasteries in the early 


Opposite 

Patan 

Detail of the northeastern quarter, locating Vabaha and 
its branch monasteries (kacabaha), Vabaha Dunenani (1), 
Lakhidanbaha (2) Cibhahnani (3), Honabaha (4) 

and Sankhabaha (5). 


1980s, John Locke lists three more lineage monasteries, 
namely Cibhahnani, Honabāhā, and Šankhabāhā. In 2021 
the two guthiars, Barmhu Avah of Cibhahnani objected to 
any connection with Vabaha and the remaining two, 
allegedly founded by Kumah (Prajapati), the community 
of potters, have been abandoned. 


11 
Vābāhā 
The monastic courtyard in 


1971, view from the north. 
Photograph by Mary Slusser, 1971. 


Patan 


The eastern mound (thudvd) at Imādvā. 

Pencil drawing by the painter Rajman Singh from Patan, From the center rises the central shaft (yahsi) beside a large 
ca 1844; inscribed by Henry Ambrose Hodgson, first in tree. The circumambulatory path is intact, the retaining wall 
pencil, then in ink: “The Téta thūdo Chaitya of Pātan and the niches housing the Tathagatas are crumbling. 

(Built in Treta yuga, says tradition that is, old out of record)." Courtesy: Royal Asiatic Society, London, 022.022. 


Part 1 
Stūpas / Caityas 
The Rebuilding of the Licchavicaitya 


History and Development of Buddhist Votive 
Architecture in the Valley of Kathmandu 


The four mounds (thudva) of Patan 


The origin and meaning of a Stipa (Sanskr.) or Caitya 
(Nep.), its representation of the Buddhist way of salvation 
has been dealt with elsewhere. In the present context, it is 
the confined landscape of the Kathmandu Valley and the 
urban culture of the Newars we are concerned with.* 


It all started with the the four mounds, called thudvd or thur 
in Nevari, which roughly orient the cruciform plan of the 
city that forms the basis of Patan’s urban landscape. 
Speculation about the origin of the mounds is abundant, 
and the legend that attributes their erection to the Mauryan 
emperor Ašoka, who reigned in the 3" century BCE is 
widely told and taken as a historical fact. An early 19"-cen- 
tury chronicle tells us that it appeared to a legendary 
Brahmin named Sunayašrī Misra that “earlier, when King 
Ašoka of Pataliputra came to Nepāla to perform a tirthayatra 
[a pilgrimage], he founded these four caityas, marking the 
days of the beginning of the four yugas [world eras].”” 
Given the lack of evidence, the British archaeologist 
Frank Raymond Allchin agreed that the mounds "were 
already in existence in Malla times” and that “the southern 
stūpa coincides with the site of some structures of the 
Licchavi period." There is "no firm archaeological evidence" 
of any "Ašokan association with the Nepal valley" but 
further investigations “may even lead us to expect remains 
of a yet earlier period, perhaps taking us back to within a 
century or two of Asoka himself.”* The American cultural 
historian Mary Slusser proposed that the four thudva might 
have “originated as pre-Buddhist funerary tumuli”? and in 
1961 the British Tibetologist David Shnellgrove perceived 
that their origin lay in the context of the foundation of the 
city towards the end of the 4^ century CE.!° The recent 
study on Stupa and Swastika by Mohan Pant and Shuji 
Funo avoids any statement regarding the origin of the four 


stūpas but claims that their positioning “was indeed a 
planned and precisely measured configuration."!! In the 
light of bricks found with Asokan-period Brahmi script at 
the Cabahil stūpa the Italian archaeologist Giovanni Verardi 
suggested in 2009 that it would not be surprising, “то find 
Mauryan evidence in the valley.”!? 

The mounds differ in size but until the beginning of 
the 20" century, they were all covered with turf. Four 
drawings, made by Rajman Singh, a painter from Patan 
in the service of the British Resident, document their 
appearance ca 1844. A low retaining wall at the base was 
punctuated by small shrines in the cardinal directions, 
housing the Tathāgatas. From a cube with stepped layers 
of bricks at the top emerged a shaft (Skt. yasti or Nev. 
yahsi) as the quintessential marker of a stūpa.'> What cannot 
be explained are the two tall pillars with three crossbars 
framing the cube. 

Several inscriptions at the northern stupa verify repairs 
and reconfigurations. In 1614 one Krsnaram Bhāro had 
the strīpa repaired while King Šrī Manigladhipati Sri Sri 
Jaya Sivasimhadeva was ruling. Two generations later, 
in 1689, a shrine (devalā) was added. In 1840 the central 
shaft (garbha kastha) of the stupa (sri 3 thūla devata) was re- 
placed and again in 1865. On the occasion of the first re- 
placement the stúpa was covered with brick dust plaster, 
the courtyard was paved with bricks and six caityas within 
that locality were repaired. The simple cube was replaced 
by a thirteen-stepped pinnacle (Aarmika), topped by a cer- 
emonial umbrella in imitation of the top of the Svayamb- 
hücaitya. The western sta received a miniature stūpa on 
top, complete with base, dome, neck, and finial, with the 
eastern stūpa at Imadva following suit in 2009. 


The history, shape, and development of the large szzpas at 
Svayambhū, Bauddha and Cabahil have been presented 
elsewhere.'* The present publication focusses on the 
Licchavi era to reveal the context of Vabaha’s Licchavi- 
caitya and to present a short typology to rank the three 
remaining caityas, dating to 1728, 1750, and 1882. 
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Kathmandu 

Left 

The Caturvyūhacaitya at 
Dvākhābāhā is datable to the 
Licchavi era (ca 7* century), 
facing west. 

The tall monolithic caitya 
displays two distinct sections 
below a primary trio of drum, 
dome, and (lost, recently 
replaced) finial. The dome is 
squat in proportion, supported 
by a Licchavi-type drum. 
Below the primary trio follows 
a square upper story, from 
which niches housing identical 
Tathagatas (Amitabha) and 


recumbent lions sharing a 
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common foreguarter project. 
The scrollwork rises towards 
the crowning Kīrtimukha 
spouting or devouring the 
frame of the niche as the 
embodiment of water. 

The lower shaft-like part of 
the caitya houses four 
Bodisattvas. The stepped 
profile which mediates 
between the lower and upper 
parts has two registers of 
dentils and a panel with 
lotus motifs. 

Photograph August 10, 1986 


Right four Bodhisattvas. The heads extend beyond the rim of the shaft 
The Caturvyūhacaitya at Bhagavanbaha in Thamel and are backed by an aureole, framed by rock motifs in the corners. 
is datable to the Licchavi era (ca 7" century). Photograph by Jaroslav Poncar, August 23, 1996 


This rare type of a monolithic four-faced caitya features the 


Characteristics of Licchavicaityas 


The term Ašokacaitya 

The early caityas of the Kathmandu Valley are often called 
Asokacaitya as a claim to antiquity. Even caityas covered 
with layers of lime that obscure their moldings are 
popularly named that way. 

Only historians, Nepalese, and foreign scholars name 
the early caityas Licchavicaityas in reference to the Lic- 
chavis. It is said that they left their homeland in the 
Gangetic plains rather than submit to the Mauryan rulers. 
They were the first historical kings of the valley, of whom 
various documents bear witness from the middle of the 
б" century onwards. They reigned as Hindus “by the 
favour of Pašupatināth” — Siva in his form as "Lord of all 
animals" — from the early 4" century to the end of the 
9% century. This did not prevent them from supporting 
what was probably a predominantly Buddhist population. 
In that context the first Buddhist votive structures were 
created beginning in the 7^ century in all settlements of 
the valley, and were placed in monastic courtyards, in 
squares, at stepwells, and rarely, along streets. This is 
supported by a few fragmentarily preserved inscriptions, 
which neither refer to a king or a date; however, palaeo- 
graphic comparison has led Patan's eminent Buddhist 
scholar Hemrāj Šākya to suggest a 7*-century origin. 


Caturvyühacaitya at Dvākhābāhā and the caitya 
at Vabaha, 7" century 
Of paramount importance is the Caturvyühacaitya at 
Dvakhabaha, dated to the 7^ century. This is the best- 
known Licchavi monument, repeatedly published and 
described by art historians. Pradapaditya Pal wrote that it 
represents "art historically one of the most significant 
sculptural works in Nepal"? He agreed with Stella 
Kramrisch's dating to the 7^ century'® and supported his 
opinion by comparing it with related objects in India. 
Pal even calls this votive structure a “miniature temple" 
and praises "the hieratic majesty of the recumbent lions." 


Cabahil C 


Kathmandu: Sighahbāhā 


Kathmandu: Dvākhābāhā 
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Licchavicaityas 

Comparative presentation of 
base blocks which are crafted 
as monoliths with dome and 
drum. In all cases the 
crowning lotus foliage overlaps 
the moldings of the drum. In 
rare cases (Dhvākhābāhā and 
Vābāhā) the scrollwork of the 
niche merges with the foliated 
tails of lions guarding the 
corners. 

Drawings by Niels Gutschow, 1994 
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Kathmandu 

Licchavicaitya at Tadhābāhā, 
ca 7® century 

"This caitya preserves a rare 
archaic form of dome, drum 
and base block with its 
stepped indentation, 

65 cm high as a monolith. 
Uninterrupted by frames of 
niches, the edges of the drum’s 
stepped profiles and the sharp- 
edged profile of the cube 
endows the caitya with a 
crystalline clarity. The bright 
and shiny surface of the stone 
is also superb. 

As an archetype it embodies 
an architectural ideal that has 
undergone countless 
transformations. 

The truncated finial is 

of recent origin. 


Photograph by Niels Gutschow 
March 26, 1989 


He pointed out that the artist has “clearly followed the 
Mathura convention in delineating the garment of 
Maitreya with formal striation added to the volume of the 
garment,” adding that the manner of holding the robe 
shoulder-high almost certainly originated in the Amaravati 
region of India — a device used ubiquitously by sculptors 
of Ajanta during the Gupta Periods." 

The second significant caitya is the one at Vabaha, of 
which Mary Slusser said that it “is generally closely related” 
to the one at Dvakhabaha.'® Here, the characteristic 
features of Licchavicaityas are recalled. 


Mary Slusser presented a precise description of the 
characteristics of Licchavicaityas of which two sentences 
are quoted here: 


“In keeping with the Licchavi sculptors’ flair for con- 
verting almost anything into a scroll, some bracket-capitals 
look like meaningless ornaments, but actually are of archi- 
tectural origin. (...) In stark contrast to the abundantly 
decorated plinth and drum, the dome of the Licchavi 
caitya is a plain, polished hemisphere with slight variations 
in form and size that do not seem to be significant.” 


It should be added that until today the quarries from 
which the early sculptors procured the hard, dark greyish- 
green stone have not been located. From the 17" century 
onwards a somewhat soft stone of inferior quality was 
used which developed notch-like scratches, caused by 
rains. 

Based on evidence from Thapahiti and Capat, both 
in Patan, Slusser speculated about the original finials, 
consisting "of a plain cube, the Aarmika, expanded by 
successive stepped moldings to a broad cornice, above 
which was a squat pyramid of three or four steps.”?° 
The “pyramids” were in fact preserved as stumps and may 
have originally had seven steps. At the same time finials 
with seven rings must have been widespread. A Licchavi- 
caitya from Dipanani in Kathmandu has six of seven rings 


preserved, on top of a harmikd identical with those at the 
examples in Patan. 

Finials with thirteen rings or tiers representing the 
ceremonial umbrella were introduced in response to 
doctrinal consideration six- or seven-hundred years later. 
Slusser laments the "grossly disproportionate" new finials, 
and suggests that "the old finials must have been purposely 
removed." As all Licchavicaityas had ben relocated and 
reconfigured, the original finials were simply lost and later 
replaced from the early 17° century onwards. Monkeys 
used to remove loose finials which were again replaced 
some time in the 20* century. 

Among all replacements, the finial of the Licchavi- 
caitya at Vābāhā ranks among the most artistic one in 
terms of craftsmanship and proportions. The harmika is 
still without shields but the cornice of the Parmika has 
upswept corners, a marked characteristic of Malla-period 
architecture. 

The specific molding of the drum has to be pointed 
out as one characteristic of Licchavicaityas. It starts with a 
quarter-round beading, in contrast to the half-round torus 
of the Mall-period caityas. The underside of this profile is 
flat at this horizontal level and somewhat indented, with 
the following level denticulated. After a second inden- 
tation, two steps reach the vertical level of the quarter 
round. Except at this сауа, dentils are only found on the 
Caturvyūhacaitya at Dvakhabaha, the four large caityas at 
Cabahil, and the caitya with its three circular stories at 
Teku in Kathmandu. One peculiar quality of the drum 
molding is little known: the horizontal underside of the 
quarter round that reliably allows dating a caitya to the 
Licchavi period. It can be ascertained even with closed 
eyes, simply by touching the molding. 


Distribution of Licchavicaityas 

Of the 263 Licchavicaityas and fragments that were 
preserved in the form of a dome and its drum or as what 
is called a story with niches oriented toward the four 
cardinal directions were located in a survey in 1986 
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Patan 

Caitya of the Sikharaküra type 
at Guitabahi cidhā. 

This is the rare example of a 
caitya that features Licchavi 
details in a new architectural 
context, dated provisionally 
to the 9" to 13" centuries. 
This caitya is two-storied, 
following the only extant 
prototype at Subahahiti, 
which is dated to 758 CE. 
Absolutely innovative is the 
change in scale and 
proportion. The earlier squat 
base story has now gained in 
height to provide ample space 
for the presentation of an 
architectural frame, complete 
with pilasters supporting the 
arched tympanum. 

The low drum below the 
dome retains the profile 
characteristic of 7" to 8'-cen- 
turies Licchavicaityas. The 
drum rests on an intermediate 
element, a fully opened lotus 
flower. The roofed top has 
twelve niches, framed by 
scrollwork. The lower story 
has the indentations at mid 
height, an essential 
characteristic of 
Licchavicaityas, replaced by a 
torus profile. Makaras act as 
counterparts to the Kirtimukha 
at the apex. Cow-eye (gavāksa) 
motifs in the upper register 
confirm the association with 
Licchavicaityas as well as the 
plinth displaying rock motifs. 
Photograph by Stanisław Klimek, 
August 1992. 
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to 1992 of the Kathmandu Valley. These represent 13 per- 
cent of all caityas established till today. In Patan alone 
105 Licchavicaityas were located, 73 in Kathmandu, 
in Bhaktapur only six, and beyond the valley in Banepa 
four, in Namobuddha four, in Markhu four and six even 
in Gorkha and Sallyan. Few caityas are found in the 
western quarters of the city, but more in the east, with 
eight in Guita, nine at Yacchu, four at Nagbaha, four at 
Tabaha, five at Alkvahiti and eight at the stepwell of 
Tagahbaha. 


Reconfiguration of fragments of Licchavicaityas 

None of the Licchavicaityas is preserved in its original 
form and most probably not in its original location either. 
It remains one of the mysteries of the valley’s history that 
the Buddhist infrastructure in the form of monasteries 
and caityas witnessed from a disturbance in the 11" to 
14 centuries. 

The caitya at Vabaha serves as a good example of a 
reconfiguration in the 18 century. The monolithic dome, 
drum and top story were retrieved from an unknown 
location and placed on top of a fragment from a different 
location. Both in dimensions and type of carving, these 
two elements do not match. A small gap between the base 
of the upper element and the roof profile of the lower 
element bear witness to an obvious incongruity. Obviously 
disturbing were the arches above the lower niches. Two to 
three centimeters had to be chipped off in order not to 
disturb the view of the Vairocana figures in the niches on 
top. Below the lower element an incomplete base with 
rock motifs was left concealed within the platform and 
below that basis a flat, slightly stepped layer. The donors 
who decided in 1727 not to use the two bottom layers 
were probably reluctant to initiate the necessary repairs 
and thus placed the new ensemble, complete with a new 
thirteen-tiered finial, onto the paved platform. 

The matching of fragments was not at all a singular 
procedure in Patan. In 1673 two fragments of Licchavi- 
caityas were joined on top of an elaborate caitya in brick- 
work at Hakha Square and in 1619, five Licchavicaityas 


were placed on a platform at Tadhacuka in Capat in a 
paficayatana fashion. The impulse to honor fragments of 
the ancient caityas by creating a new configuration never 
stopped. One of the most recent cases attained its present 
shape at the northern large mound (t/udvā) in 1918. 
Dome, drum, and base story were placed on top of a fully- 
fledged caitya of the Sikharaküta type. 

Most notable is the case of a fragment that was 
enshrined within an early 18*-century octagonal caitya in 
Bhaktapur. The ancient dome and drum was treated like 
a relic, representing the Buddha in a powerful way. 

There are also examples of caityas which try to imitate 
the Licchavi conventions. The caitya at Cyāsah Hiti, for 
example, is made up of three elements which constitute 
a new type: the finial on top follows 17% century con- 
ventions with its thirteen tiers, and a shield of unusual 
design. The dome rests on a quarter-round but without 
the characteristic drum with its Licchavi-period inden- 
tation. The dimensions are too large for the base story with 
its crenellations at the top and projecting niches below. 
The base might originally have been from a different 
location but the carving is of a very low standard, 
suggesting a recent origin. The stepped plinth of recently 
produced bricks adds to the ad hoc nature of the entire 
structure. 
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Patan 

Composite caitya at Hakhā 
Sguare; the Licchavicaitya was 
relocated on top of a stepped 
plinth in 1673. 

The monolithic caitya on top, 
of dome, drum, and top story, 
rests on a base story of the 
same period. Most probably 
the two fragments belong to 
the same original caitya, 
datable to the 8" century. The 
niches of both levels, originally 
occupied by Tathagathas and 
Bodhisattvas, are empty for 
unknown reasons. The finial is 
of recent, early 20'-century 
origin. 

The Licchavi ensemble 

is elevated onto the late 
17*-century large, molded 
base in bricks, with protruding 
niches housing the four 
Tathāgatas. 

Facing southeast, an enlarged 
niche frame, complete with 
pilasters on lion blocks and 
tympanum (toraņa) underlines 
prominence of this niche, 
housing Aksobhya. 

The tympanum features 
Garuda, supporting Vairocana 
at the apex and the four 
Tathagatas to his sides along 
the arch, hybrid creatures of 
the birdmen type (kinnaras) 
hold banners at the bottom 
ends. 

Drawing by Bijay Basukala, 1990 
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Patan 

Licchavicaitya at Hakha 
Square, relocated on top 
of a stepped plinth in 1673; 
view from the southeast. 


Photograph by Niels Gutschow, 
February 1987 
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Bhaktapur 

Octagonal early 18-century 
Sikharakutacaitya on a triple- 
stepped platform at the eastern 
edge of Siddhapükhu. 


The structure on the verge of 


collapse, its three southern 
niches already disintegrated. 
Based on the specific profiles 
of the drum; the enshrined 
object is datable to the 

8* century. 

Photographs by Niels Gutschow, 
June 11, 1987 
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Bhaktapur 

Octagonal early 18*-century 
Sikharakutacaitya on a triple- 
stepped platform at the eastern 
edge of Siddhapūkhū, 
horizontal and vertical section. 
From a triple-stepped plinth 
rises an eight-cornered base 
story, topped by a sguare 
intermediate story and the 
primary trio (drum, dome and 
finial) and with the four 
Tathāgatas engaged to the 
drum. 

It cannot be said with 
certainty that the eight niches 
were originally open, but 
when the structure was in 
ruins in the late 19805, it 
could be seen that this votive 
structure encloses the 
fragment of a Licchavicaitya, 
datable to the 8% century, 

in a vaulted relic chamber. 
The way a fragment of an 
ancient architectural object 
was retrieved from somewhere 
and treated like a relic, to be 
enshrined in a new structure, 
illustrates the inherent quality 
of a caitya as the 
representation of the Buddha 
and his Teachings 

Drawings by Bijay Basukala, 

April 9, 1992 
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Patan 

Left 

Composite caitya at the 
northern monumental caitya, 
the thudvā-mound. In 1918, 
a new votive structure was set 
up to provide an 8"-сепсигу 
fragment of dome, drum, 
and base with a new base in 
the style of Šikharakūtacaityas. 
The frames of the 
Licchavicaitya’s niches are 
covered with foliage, the 
architecturally framed niches 
of the new base, complete 
with pilasters bearing a 
tympanum, are occupied 

by the four Tathagatas. 

The entire ensemble, 
including the new finial, 
stands on a plinth and 

a wide platform. 

Photograph April 4, 1988 

Right 

Composite caitya at 
Cyasahhiti with monolithic 
primary trio and base story. 
The finial with its protruding 
shaft, the dome with its 
quarter-round (ndgyah) 
molding, the crenellation on 
top of the base story and the 
style of carving suggest a 
recent origin, seen as an 
attempt to copy the ancient 
caitya style. Some time in the 
20* century, the caitya was 
placed on a double-stepped 
plinth in brickwork. 


Photographs by Niels Gutschow, 
November 7, 2021 


Vabaha 


The Vābāhā Caityas 
The Licchavicaitya 


Two fragments of Licchavicaityas were installed in 1727 
on a platform, 45 cm high. A new, eleven-tiered finial was 
added to make up a total of 132 cm for the caitya proper. 
Eleven months later the same donors initiated the paving 
of the courtyard and another seven months later they 
established another caitya and a dharmadbutumandala, 
placed between the Licchavicaitya and the shrine building 
in January 1728. 


Mary Slusser was probably the first scholar who noticed 
the overwhelming artistic and art historical quality of the 
caitya when she was exploring the lanes and courtyards 
of Patan in the late 1960s. Niels Gutschow came first to 
the courtyard of Vabaha on March 21, 1974 and realized 
the significance of the Licchavicaitya. In 1976 Ulrich von 
Schroeder made an extensive photographic inventory of 
the caitya, but it took him 45 years to publish 11 photo- 
graphs in his monumental inventory of Nepalese Stone 
Sculptures?! 

In 1982 Slusser published three photographs and 
a concise description as follows: 


" Another illustration of the brilliant ornamentation of the 
Licchavi caityas, but with a simpler inventory of motifs, is 
the one at Om-bahal, Patan. The lowermost section of the 
plinth rests directly on the courtyard tiling,” inset with 
lotus mandalas. Each face displays a major niche, 
surrounded by a wide band of foliated scrolls, and flanked 
by minor niches. Carved in the principal niches are the 
directional Buddhas, one in each: Ratnasambhava, 
Amitābha, Amoghasiddhi, and Aksobhya — four of the 
Five Tathāgatas who comprise the Vajrayāna pentad. 
Above each, in the niche of the next stage, is an image 
of Vairocana, the fifth Tathagata. The upper niches 
are surmounted with the zmalaka-crowned kirtimukha 


(attached to the medhi), and are framed by the foliated tails 
of magnificent corner guardian lions. Typically, the latter 
share a common head and forequarters. Above them, 
framed by the elaborate tails, is a series of recessed 
moldings. (...) Among the molded courses of the Om- 
bahal caitya drum is a row of dentils, seriate blocks of 
architectural derivation, also employed at Dvakha-bahal, 
but more aggressively." 


In 1988 Surendra Joshi made measured drawings of the 
caitya at the scale 1:20 and in December 1992 the 
Australian architect Robert Powell prepared a life-size 
pencil drawing to which in May 1993 he added those 
layers which were recovered from the platform when it 
was dismantled. The drawing was first published in 1997 
and exhibited at the Zurich Vēlkerkunde Museum in 
2001.73 It is now kept by the Taragaon Museum in 
Kathmandu. 


The rebuilding of the Licchavicaityas 

The inscription referring to the establishment of the 
Licchavicaitya (no. 8) in February 1727 is fixed to the wall 
of the Digichē. It refers to a citahahala. We must assume 
that the entire, 45 cm high platform was set up to install 
two 7 century fragments (26 and 57 cm) together with a 
newly carved eleven-tiered finial (49 cm high) without 
shields above the neck (barmika). Two more fragments 
which obviously were considered inappropriate — one 
was even incomplete — were kept concealed within the 
platform. Another inscription dated to January 1728 
(no. 9) refers to the pavement of the courtyard and in 
August of the same year an inscription (no. 10) obviously 
refers to the same pavement, while testifying to the 
establishment of one more caitya and a dharmadhatu- 
mandala, south of the Licchavicaitya. However this caitya 
is based on a pavement 14 cm higher than the base of the 
platform of the Licchavicaitya. А 19*-century pavement 
raised the level by another 13 cm, causing the original 
platform to loose 27 cm of its height. This odd develop- 
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Licchavicaitya, plan 
and section. 
Drawings by Surendra Joshi, 1988 


ment, the continuous raising of the pavement level and 
the invisibility of two Licchavi fragments, located within 
the caitya 5 platform was detected in the fall of 1992 in the 
context of the rehabilitation and restoration of the shrine 
building and initiated a reconfiguration of platform and 


380 CM 


caitya in the fall of 1992. The platform was dismantled on 
February 15 1993 and the caitya reconsecrated on May 26. 
It gained 20 cm in height and stands on a 47 cm high 
platform as a proud tribute to the art of Newar stone 
carving. 


Vābāhā 
Licchavicatya, 7* century, 
view towards southeast. 


Photograph by Stanistaw Klimek, 
August 10, 1992 
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Vābāhā 

Licchavicatya, 7^ century, 
view towards southeast. 
Detail of the two base storeys. 


Photograph by Stanislaw Klimek, 
August 10, 1992 


31 


Vabaha 
Licchavicatya, 7 century, view towards southeast. 


Detail of the corner of the upper base. 
Photograph by Stanistaw Klimek, August 10, 1992 
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Vābāhā 


Licchavicatya, 7* century, 
detail of the western niche of 
the base, featuring Amitābha. 


Photograph by Stanisław Klimek, 
August 10, 1992 


Eleven-tiered finial, 
made to crown the 
reassembled caitya 


in 1644. 


Licchavi-era plinth, 
within 17"-century 
plinth. 
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17*-century plinth below 18"-century pavement 
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Vābāhā 

Diagrammatic comparison, scale 1:20. 

The platform (170 x 170 cm) of Licchavi-era (7* century) 
caitya was dismantled on 15" February 1993 to recover 

two levels which had been incorporated into a new plinth 

in 1727 on the occasion of the reconfiguration and renewal 
of the pavement of the courtyard. 

The divine life (sa) of the caitya was removed on 17" May, 
summoned to a sacred vase and stored in the digi. 

The 17"-century platform was dismantled and lifted 

by 22 centimetres to meet the present level of the courtyard. 
On 19% May the foundation ritual (ratnanydsa) was performed 
to allow the two hitherto hidden base elements to be installed 
on the raised platform. The caitya was consecrated 
(pranapratistha) on 27" May. 

Drawings by Niels Gutschow, 1993 
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Vābāhā 

Licchavicatya, 7^ century, 
total height 148 cm. 

The base structure is made of 
four fragments, reinstalled in 
this location some time in the 
first half of the 17* century. 
The two lower levels probably 
form an original set, while the 
lower base storey with the four 
Tathāgatas (East: Aksobhya) 
and eight empty niches and 
the upper level with its four 
identical Vairocanas, drum 
and dome originate from 
different locations. 

'The finial was newly crafted 
when this configuration was 
consecrated in the 1727. 


Drawing by Robert Powell, 
March 1993 
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Vābāhā 

Licchavicaitya, 7 century, 
elevation east after 
dismantling and 
reconfiguration. The concealed 
rock motifs were lifted and 
the platform reinstalled in its 
17*-century dimension. 


Photograph by Niels Gutschow, 
August 1993 


Vābāhā 


Panorama views of the 
courtyard towards southeast 
(top) and southwest (bottom). 
Photographs by Jaroslav Poncar, 
August 1995 


Typology of 17*^ to 20% century caityas, with reference 
to the three caityas of Vabaha monastery 


Proto Sikarakütacaitya with a plain base story 

A year after the reconfiguration and reconsecration of the 
Licchavicaitya, the same donor couple established a caitya 
in August 1728 of a somewhat peculiar design. The 
inscription (no. 10) refers to a caittabahara and confirmed 
the existence of the paving of the courtyard which was 
already mentioned in an inscription (no. 9) eight months 
earlier. 

What Mary Slusser called the primary trio of finial, 
dome, and drum faithfully followed conventions that were 
established at the end of the 17" century and remain valid 
still today. The thirteen-tiered finial with its ring of 
amalaka at the top and a protruding shaft, the yahsi, must 
have attained this shape earlier, probably in the 14% cen- 
tury. The squat dome is monolithic with the drum which 
— in contrast to Licchavicaityas — has a half-round (ndgvah) 
profile, a short indentation and a wide S-curve which 
allows panels with the four Tathāgatas to be carved on the 
drum, their halo extending into the dome. Till che middle 
of the 17 century dome and drum always remained untou- 
ched. One of the first reliably dated Sikarakütacaityas at 
the courtyard of Cvabu (next to the northern t/udvā- 
stūpa), established in 1656, had independent panels with 
the Tathāgatas, supported by molded roofing below. 
A year later, the Sikarakütacaitya at Cikabahi left the 
primary trio without any further design intervention but 
placed them in the niches of a lower story. As a secondary 
base, below the drum follows a lotus flower with thirty- 
two leaves turned upwards and thirty-two leaves inverted, 
based on a scaled snake body. Such numbers are usually 
multiples of eight. The primary trio not only rests on the 
lotus flower, it emerges from it, thus associating the lotus 
flower that eons ago miraculously emerged from the lake 
that once filled the Kathmandu Valley. The flat base 
below lotus and snake represents an odd variation 
replacing or even avoiding the usual, richly molded story 
with niches. 


Primary trio, lotus throne, and base is supported by a 
platform that follows the example of the Cvabu caitya, 
albeit not in stone but in richly molded bricks. Of note is 
the beading at the upper level which is not shaped as a 
guarter-round but rather has a flat, slightly stepped 
elevation. A similar, slightly larger, early 18*-century caitya 
is located in a courtyard of Nugah. 


The Šikarakūtacaitya with seven circles of lotus leaves 
(padmavali) 

The realization of multiple circles of lotus leaves on various 
caitya types during the last quarter of the 17° century 
aimed at translating the idea of the one thousand petals 
(sahasra palehah) of the self existent (svaymbhū) lotus with 
its resplendent light into built form. Usually seven but 
in one case even 12 circles had 252 or 336, and even the 
auspicious number 1008 (12 circles of 84 petals). Alto- 
gether 52 caityas of various types with circles of petals were 
established from the mid 1720s to the early 20" century. 
The new element took on a life of its own, becoming the 
dominant feature of the entire structure. 

At the beginning, the seven circles of lotus leaves were 
introduced at two Caturvyühacaityas at Jyababahi in 1680 
and at Tahnani in 1709, both in Patan. There, the Tathā- 
gathas are carved on the drum or incorporated into a flat 
story below the drum. The shaft-like base story has the 
four Bodhisattvas not in niches but rather as carved 
sculptures emerging from the walls. 

A little later, eight caityas with an octagonal or circular 
base to accommodate the Eight Bodhisattvas were installed 
in Patan at the beginning of the 18" century. 

The most consistent use of the circles of petals can be 
observed on the so-called Padmāvalicaityas, of which 14 are 
located in Patan and one each in Kirtipur and in Kath- 
mandu. This fact suggests that the motif of the lotus was 
designed by a workshop in Patan. Nothing is known about 
such a design process, which must have been instigated by 
the community of Vajrācārya priests. Nothing is known 
about their specific motivation for developing further 
existing types and creating new ones. 
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The first example of this type, which may be dated by 
an inscription from 1723, stands at Būbāhā in Patan; the 
last one is at Khapiché and dates to 1928. In all of these 
examples, the primary trio is almost standardized, with the 
Tathagathas carved on the drum, as was seen at the caitya 
described above. Here the dome is even more reduced 
in scale. 

The most popular incorporation of the padmāvali 
motif into a caitya occurred at Sikharakütacaityas. Four- 
teen caityas of this type are located in Patan, four in 
Kathmandu and one in Sunakothi. The examples at 
Jhatapvah Square, one dated 1698 and termed pabitra- 
caitya (pabitra = sacred, pure) in the inscription, and the 
one in the neighboring Cibhahcuka dated 1704, firmly 
established this type of caitya in Patan. 


In 1734, the caitya at Vabaha had a number of prototypes 
to refer to; the donors and the sculptors opted for the most 
popular one, the Sikarakūtacaitya with seven circles of 
lotus petals; however, these seven circles with 40 petals 
each yielded 280, a multiple of seven, not eight. 

This caitya was established (inscription no. 11) by the 
family of Krsnamuni Sakya in memory of his deceased 
uncles. Sixteen years later, a second inscription (no. 15) 
says that the dharmadhatucaitya is offered to the Dašavala 
Bhattaraka (the Buddha). The designation says that the 
caitya realizes the sphere (dhatu) of the dharma or the 
Absolute Reality. The term Sikarakütacaitya never occurs 
on inscriptions. It was invented by a scholar from Patan, 
Amrtānanda, to fulfil classificatory requirements expected 
by the British Resident Brian Houghton Hodgson in the 
1830s, with an overt association with the mountain-like 
(sikhara) towers of Indian temples. 

Compared with similar caityas of this type, the one at 
Vabaha is about thirty percent smaller than comparable 
examples but retains all characteristics. It starts with the 
finial and the Tathagatas engaged to the drum, which is 
supported by seven circles of petals which in turn are 
encircled by a snake to stress the association with water 
and the legendary lake that once filled the Kathmandu 


Valley. In contrast to the caitya established 22 years earlier, 
the curvature of the dome is almost shouldered — a change 
in shape that turned out to remain valid for the coming 
twohundred years. Furthermore, the cube of the finial 
(harmikā) attains upright proportions and the shields on 
its cornice feature the recognition symbols of the 
Tathagathas. The frame of the niches follows the formula 
that was well established in the middle of the 17* century: 
at its sides it has molded miniature pilasters and is 
surmounted by an arch of upright proportions, featuring 
the leonine face of Kirtimukha, grasping a pair of snakes 
with his claws, with a pair of Makara facing outward. 

The double roof moldings with upswept corners, the 
slightly pointed torus profile that divides the base story, 
the triple-stepped base profile, and the moldings of the 
platform below are all details that conform with earlier 
examples. 


Jvalavalicaitya with triple steps featuring lotus (padma), 
flame (jvālā) and scepter (vajra) motifs 

As was explained above, the term was also invented in the 
1830s to fulfill the expectations of the British Resident in 
Kathmandu who was obsessed by the idea of classifying 
not only the plants and animals of the Himalaya but also 
the architecture. There is nothing wrong with this 
descriptive way of creating a typology. Although it is the 
voluminous lotus flower with its visible stamina that 
dominates the caitya, it is the three steps on top, featuring 
the flame (jvālā) on the second step, which provided this 
type of caitya with a name. 


Of the total 78 Jvalavalicaityas in the Kathmandu Valley, 
more than one-third are dated by inscriptions. Accordingly, 
the first caitya of this type was constructed in 1831 at 
Bapunani, a courtyard near Hakha in Patan. Others 
followed at Makhabaha in Kathmandu in 1837; ten years 
later on Svayambhū Hill and in Sunakothi in 1863. 
The majority of this type of caitya was set up at the end of 
the 19" century, the most recent ones at Tutūchēbāhā 
in Kathmandu in 1960 and at Nabaha in 1985. A few 


examples are also found at Thimi and Sanagaon. If the one 
at Bapunani is the very first of its type then it would again 
confirm the leading role of Patan in creating new varieties 
to fulfill the growing demand of donors among the 
Buddhist community. Patan has 28 caityas of this type, 
while Kathmandu has 34. 


It is the rather inconspicuous three layers between the 
primary trio and the prominent bearing lotus, featuring a 
lotus, flame and scepter motif that convey a new, previously 
unknown message. The two lower levels have been shaped 
with sharp edges, displaying their motifs on the vertical 
plane, whereas the scepters of the third level are either 
displayed on the step’s horizontal plane or in a beveled 
shape. 

In the context of the Vajrayana doctrine, the lotus 
symbolizes the purity of heart and the flame the process of 
purification which one undergoes while following the path 
to the vajra world of undestroyable truth. The lotus more 
or less represents the potential for awakening, and the fire 
the path towards that goal. It frees a person from ignorance 
and by this means purges the five skandhas, the aggregates 
constituting the entirety of what is generally known as 
personality, the twelve āyatanas, the sense fields, and the 
eighteen dhdtus, elements that determine all mental 
processes. It is only after this purificatory process that the 
purity of the vajra is attained. Only at that stage does entry 
into the realm of the dharma appear possible. The realm 
of dharma represents the uncaused and immutable totality 
in which all phenomena arise, dwell, and pass away. 


The caitya at Vābāhā is referred to as dharmadhatuvagis- 
vara, representing a three-dimensional dharmadhatuvagis- 
vara-mandala. The caitya came to be a shrine housing the 
five Buddhas, infused with the qualities of Buddhahood. 
It was established in 1882, fifty years after the emergence 
of this type in Patan. An almost identical caitya was 
established in the same size and same year in a small court- 
yard of Temakva in Kathmandu.” There, the inscription 
refers to that caitya as vajradhatucaitya. 


The primary trio is miniaturized in a similar way at the 
Sikharakütacaitya, established in 1750. The four Tatha- 
gatas are carved on the dome and drum, while the shields 
above the Žarmikā display their recognition symbols. 
And similar to the сайуа established in 1728, this trio is 
supported by a lotus flower with 16 petals turned upwards 
and 16 petals inverted — in an answer to the reduced size 
of the top element these have half the number of the 1728 
example. Then follows the three steps with lotus, flame, 
and scepter motifs, based on a large lotus flower with two 
circles of 16 petals each. In contrast to the upper lotus 
flower, the stamina is made visible. The motif of the lotus 
flower seems to be replicated to provide the doctrinal 
message of the three motifs with the same significance as 
the primary trio. A constriction below the prominent 
flower stresses its volume and allows a gentle S-curve to 
lead down to a triple-stepped substructure. In a rare 
variation the surface of the curve is covered by a leaf 
pattern that recalls the ancient acanthus motif which 
reached the subcontinent before the Common Era and 
Nepal no earlier than the late 18* century. The common 
designation as desisvā reveals its origin from a foreign land 
(desi). The snake body encircling the base of the caitya 
proper reminds us of the inherent water symbolism — the 
caitya floating on the primeval ocean. On other examples 
of this type, this is highlighted by water motifs on the 
circular base just above the snake body. 


The triple-stepped substructure starts with a flat throne, 
guarded in the corners by lions, sharing a common head 
and forequarters. Enclosed in niches with a lobed frame 
are kept further guardians, the Caturmahārājas, namely 
Khadgaraja in the east, Vinaraja in the south, Caityarāja 
in the west and Dhvājarāja in the north. 

The plinth has the common moldings, a torus in the 
upper third, with a register of seed motifs atop and lotus 
leaves below. A quarter-round profile recalling the snake 
body marks the bottom of the plinth with a register of 
lotus leaves in the shape of the kasimvay pattern atop. The 
caitya with its throne and plinth is supported by a low 
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platform, a guarter-round profile again marking the 
bottom. Arched niches between the two registers of leaves 
house the four Bodhisattvas, namely Maitreya in the east, 
Vajrapani in the south, Padmapani in the west and 
Mafijusri in the north. 


Outlook 

With the building of the Jvalavalicaitya at the northern 
end of the north-south axis of Vabaha in 1882 no space 
was left for the establishment of further caityas. The 
mādab-stone that receives ritual waste, dharmadhatu- 
mandala (1728), the Proto Sikarakütacaitya with a plain 
base story (1728), the Licchavicaitya (1727), the pillar 
bearing the image of the donor couple (1728), the 
Sikarakütacaitya mit padmāvali motif (1750), and the 
Jvālāvalicaitya (1882) took advantage of the limited space 
of the courtyard that measures 17.60 by 17.40 m. 

For more than a century the courtyard remained 
untouched. The Digiché was replaced by a new building 
in 1982 but no new structures were added to the common 
space. The scene changed dramatically at the end of the 
1990$ because the general rise in affluence created an urge 
to beautify the courtyard and even donate an additional 
shrine. In a first step, the shrine building (kvāpāchē) was 
encased with iron grillwork in 1997, allegedly to “protect” 
the venerable shrine but we have to understand this 
transparent addition as a *modern" extension of the shrine 
itself. The caging of sanctuaries is a trend that started in 
the 1980s. Referring to caityas, those at Guitabahi, 
Tambahī and Dhvākhābāhā were fenced with grillwork 
in the first decade of the 21* century. In 2009 the 
Licchavicaitya received a canopy and in the same year a 
large prayer wheel (mane) was installed in a roofed cage. 
Already in the 1920s two prayer wheels had been installed 
in niches of the ground floor wall. The donation of ever 
larger prayer wheels mirrors an ongoing trend. In 2015 a 
shrine was established dedicated to Āryanāmasangitī, 
supported by a pillar. 


The donation in August 2022 of a long banner (patah) 
of metal, tied to the pinnacle on top of the roof turret and 
extending across the eaves, stands for another trend. The 
British author Isabella Tree had donated such a banner in 
2013 to the Kumariché in Kathmandu and in March 2022 
a banner was presented by Krishna Lal Maharjan, chair of 
Lalitpur Chamber of Commerce & Industry on the 
occasion of the reconsecration of the Bhimsen Temple in 
Patan. 

In 1992 there was a single electricity post in the 
courtyard heralding modernity. By 2022 the courtyard is 
newly paved with large-sized thin tiles imported from 
India. At night some 20 motor bikes are parked there. 
Almost all three-story houses have been replaced by six- 
story high reinforced concrete structures. This is an 
inevitable development that does not undermine the 
dedication and zeal of the community; the tradition is 
reconciled with modernity. 
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Vābāhā Established in 1728, the caitya’s four Tathagatas are carved on a wide drum. 
Established in 1728, the dharmadhatumandala is supported by two circles On top of a massive monolithic base, with the lower circle of 32 lotus leaves 
of twelve lotus leaves, placed on an octagonal plinth. The diamond scepter and a wide platform. The lower register were recovered when the pavement 
(vajra) was installed in 1890 and four prayer wheels were affixed in the of the courtyard was removed in summer 2021. 


early 2010s. Photographs by Ashesh Rajbansh, October 11, 2021 
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Vābāhā 

Caitya with the four Tathāgatas engaged to a wide drum, 
based on double circles of lotus leaves and the usual encircling 
snake body. Of note is the duplication of the substructure. 
The first base is twenty-angled (vimsatikona) in plan with a 
quarter-round profile at the bottom; the larger one is square 
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in plan, again with a guarter-round profile at its bottom, 
which was based on the level of the original pavement. 

The caitya was established by Amrtajyoti and his wife Devajānī 
in August 1728. 


South Elevation and top view, drawing by Bijay Basukala, scale 1:100, 
October 2021 


Vabaha 

Established in 1734, the Sikharakütacaitya with seven circles of lotus leaves 
(padmavali) between the primary trio and the roofed base has Aksobhya carved 
on the drum and Maitreya in the niche of the base. Four prayer wheels were 
affixed in the four corners in the 2010s. 


Established in 1882 the Jvalavalicaitya with circles of lotus, fire, and scepter 
motifs on two circles of voluminous lotus leaves is supported by a base and a 
lower platform. Amoghasiddhi is carved on the drum, Dvajaraja guards the 
base, with lion guardians in the corners. 

Photographs by Ashesh Rajbansh, October 11, 2021 
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Vābāhā 

Šikharakūtacaitya facing east, with seven circles of forty lotus leaves each 
below the primary trio (finial, dome and drum), based on the body of a 
snake. The panel above the neck (Aarmika) features the crossed scepter 
(visvavajra), Aksobhya is carved on the drum and the niche of the base 
houses Maitreya. The frilled throne features the scepter on all sides. 

The caitya was established as dharmadhatucaitya by Krsnamuni Sakya 
and his family in the name of his deceased uncles in April 1734. 

East Elevation and top view, scale 1:100, drawings by Bijay Basukala, April 2021 
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Vābāhā 

Jvālāvalicaitya with triple steps featuring lotus, fire, and scepter 
motifs, placed on the pericarp of a voluminous lotus flower in 
high relief. The profile below has lotus acanthus leaves in very 
low relief. The throne below is guarded by lions in the corners 
and the guardian of the east, who carries a string instrument 
(vīnā). 

The square base features Maitreya in a flat niches and has the 
sun-bird Garuda as guardian in the corners. 


Elevation east, scale 1:100 and top view, scale 1:200, drawing by Bijay 
Basukala, October 2021 


Vābāhā 


Details of the Jvālāvalicaitya, established in 1882. 

Left, open-mouthed lions with a common foreguarter guard 
the corners of the throne below the bulbous lotus flower. 
Right, Garuda guards the corners of the base, clutching with 
his talons a pair of snakes with a common head. 

Photographs by Niels Gutschow, October 9, 2021 


Vābāhā 


Tīrtha Māyā Vajrācārya, the daughter of Amrtarāj, who 
directed the renewal of the Licchavicaitya in 1993, worships 
the Jvālāvalicaitya in course of her regular morning service. 
She carries miniature effigies of her parents on her tray. 
Photographs by Niels Gutschow, October 3, 2021 


Rituals of Dismantling and Reconsecrating the Licchavicaitya in 1993 


Introduction?” 


When Buddhism developed into Vajrayāna and Mahāyāna 
in the 6" to -7* centuries, Vajrayana Buddhism began to 
place importance on the the life cycle rituals, dasakarma 
samskara (Ten kinds of rituals) and started practicing these 
rituals from at least the 11% and 12" centuries in the 
monasteries of the Kathmandu Valley. Earlier, such rituals 
(samskāra) were codified in the Hindu Manusmriti as 
mandatory performances among the Hindus?? — not 
performing the rituals would even have been considered a 
crime. Hindu law maintains that religious monuments 
and ritual objects are to be treated as living beings." The 
Nepālī law codex known as Muluki Ain (1854) even 
considers temples and deities to be living beings. In this 
way a caitya or an icon, a banner painting or a sacred text, 
have to undergo the same rituals as a human body. To 
perform the samskara ritual it is essential to establish and 
consecrate (pratisthā) religious monuments or objects. It is 
believed that the sarnskāra rituals are necessary to socially 
civilize and purify a human being. For Newars, it is 
impossible to imagine establishing a deity and its abode 
without performing the samskara rituals. This concept was 
followed for the reconsecration of the Licchavi caitya of 
Vābāhā. 

According to Alexander von Rospatt, Acārya Kula- 
datta, the son of Samghadatta who is said to have migrated 
to Nepal from Kashmir, wrote the Kriyasamgrahapanjika 
in Sanskrit in about the 11% to 12% centuries in Nepal. 
This text has guided the ritual tradition of the Newar 
Buddhist community of the Kathmandu Valley.** Accor- 
ding to Rospatt, the Kriyāsamgrahapafījikā is a collection 
of diverse rites (kriyā) that foregrounds the establishment 
of a monastery, which relates in various ways to the 


monastic handling of rites like the examination and 
purification of the building site, the laying of the 
foundation (pādasthāpana), elements such as the wooden 
gong used in daily practice (gandi), as well as the rite 
of ordination (pravrajyā), the consecration of an image 
(pratima) or other objects serving as receptacles for the 
Buddhahood, such as a caitya, monastery, banner paint- 
ing, or book. Rospatt summarizes that the Kriyāsamgra- 
hapanjika presents a complex sequence of rites that 
collectively imbue the object with the qualities of Buddha- 
hood and enliven it; those rites were not newly devised 
by Kuladatta, rather he brought these together from 
traditional practices, which he adapted to a tantric 
framework and fused into a complex but coherent and 
interconnected whole. 

Ryugen Tanemura, who has published the critical 
edition of the Kriydsamgrahapanjika as а part of his 
doctoral dissertation, identifies the employment of some 
Brahmanical life-cycle rituals as consecration rites in the 
Kriyasamgrabapafüijika.? 

Most likely these kinds of ritual ceremonies were not 
practiced or at least not given much importance during 
the consecration of Buddhist monasteries in the Kath- 
mandu Valley in the Licchavi period. This is because the 
names given to the monasteries at that time were simple, 
and did not mention the donor who performed the 
consecration with the samskdra rituals. The term pra- 
tisamskara (the renovation ritual) was used in a stone 
inscription on a Licchavi-period Saiva temple at Pašu- 
pati.? Later, in the mediaeval period, the names given 
to the Buddhist monasteries became longer and were 
elaborated by mentioning who had performed the 
consecration rituals. For example, Vābāhā is called Surya 
Brahma (or Surya Varma) Samkarita Vajrakirti Maha- 
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vihāra which means "Vajrakīrti (flame of vajra) Monastery 
Consecrated by Sūrya Brahma.” Every monastery or every 
abode of the deity established during the Licchavi period 
appears to have been re-consecrated later in the mediaeval 
period, according to the samskāras. 

The dasakarmasamskara used by the Newars, seems 
to constitute an interpretation of the sodasasamskara 
(sixteen kinds of samskdara rituals). Furthermore, the code 
of King Jayasthiti Malla dating to the the 14" century 
mentions that it is mandatory to perform the samskaras.*! 
Today it is common practice among Newars to perform 
the samskāras both in Buddhist? and Hindu contexts; 
the pattern of worship differs according to the deities 


addressed. 


The preparation of the rituals: 

When the contract between the Patan Conservation and 
Development Programme and the members of sarvasangha 
for the restoration of Vābāhā was signed on August 27, 
1992, the members of Vābahā consulted some well-known 
Vajrācārya priests and the prescribed texts. Since the 
Licchavi caitya is believed by the Newars to be an ASokan 
caityd, some priests were against the dismantling of the 
caitya; they were afraid of commiting sins and the ensuing 
harmful consequences. On the other hand, renewing a 
caitya is said to ensure more merit than renovating all the 
temples.” The Jirnoddhara Vimva Katha text mentions 
that a person who restores a caitya will be blessed with 
good health, prosperity, peace and purity in this life; in 
the next life one shall live a “kingly life” which ultimately 
will lead to the Buddhahood.* Finally, the sarvasangha 
was willing to dismantle the caitya. The credit goes to the 
members of the sangha led by the elder, Amrtaraja 
Vajrācārya. 


In the beginning, Mangala Raja Josi, the royal astrologer 
from Dhalayca in Patan made the required astrological 
calculation to define an auspicious time (sdit) for per- 
forming the ritual. The astrologer calculated the time for 
the three essential rituals. The time for removing the 


divine life force out from the caitya (jivaninyāsa) before 
dismantling the caitya should be from 8:44 to 8:59 or 
11:01-11:05 am on May 17; the time for laying the 
foundation with jewels (ratnanyāsa) should be from 11:35 
to 11:55 am on May 19, and the time for returning 
the divine life force to the caitya, the consecration 
(jīvanyāsa), should be from 7:36 to 7:51 or 11:01 to 11:35 
am on May 26, 1993. 


A synopsis of the sāitapau reads as follows: 


"Obeisance to Lord Ganeša. In order to renew the caitya, it is 
auspicious to pay respect to Lord Ganeša and other deities 
(first) and to perform Jīvaninyāsana Pūjā (the act of taking the 
life force out of the caitya) on the fourth solar day of the 
month of Jestha in Vikram Samvat 2050 when the Sun is in 
Taurus and moon is on the 11" lunar day of the dark 
fortnight, when there is a particular constellation called 
Bhadrā and the conjunction called Viskumbha pari Prīti, 
Monday, in the morning in 8:44 to 8:59, facing west and 
according to the auspicious moment it is also possible to 
perform the same act on same day from 11:01 to 11:05 in the 
morning. 

It is auspicious to perform the act of establishing the 
foundation and offering of jewels to the foundation (Ratna- 
nyāsa) on the 6" solar day of Jyestha, when the sun is in 
Taurus, when the moon is on the thirteenth day of the dark 
fortnight, when there is a particular constellation called Asvini 
and the conjunction called Sobhana pari Saubhagya, 
Wednesday, in the morning from 11:35 to 11:55, facing 
toward the east. 

It is auspicious to perform the act of returning the life 
force back to the caitya (pranapratisthadi jivanyasana karma) 
on the 13" solar day of Jestha, when the sun is in Taurus, 
when the moon is on the fifth day of the bright fortnight, 
when there is a particular constellation called Tisya and the 
conjunction called Sukarmani, Wednesday, in the morning in 
7:36 to 07:51 or according to the auspicious time; it is also 
possible to perform the same act on the same day in morning 
from 11:01 to 11:35, facing west.” 


The priest Dharmaratna Vajrācārya of Pyāgathā near 
Bubaha in Patan had prepared a list of the puja materials 
to be obtained and prepared for the ritual. The following 
persons — all of them have passed away in the meantime — 
were designated to perform the ritual: 


1 Amrtaraja Vajracarya, the eldest member of Vabaha 
as Mūlācārya (main priest) 

2 Bhaktabahadura Sakya, the second eldest of Vabaha 
as yajamana (client) 

3 Muktarāja Vajrācārya (alias Bhidyah Gubhāju) from 
Nahbāhā as Upadhyaya (reciting texts) 

4 Dharmaratna Vajracarya from Pyagatha of Bubaha 
as a priest (Guruju) 

5 Visvavajra Vajracarya from Daubaha as a priest 
(Guruju) 

6 Dharmaraja Vajracarya from Daubaha as a priest 
(Guruju) 

7 Khadgaraja Vajracarya, at that time the caretaker 
of the tutelary deity (kvapahdyah) of Vabaha 

as a priest (Guruju) 

8 Pannāratna Vajrācārya from Vābahā as a priest 
(Guruju) 

9 Nīlakumārī Vajrācārya, the wife of Amrtrāja 
Vajrācārya as thakali nakhi (the first priestess) 

10 Jñānamāyā Sakya, the wife of Bhaktabahadura 
Sakya as kvakālī nakhi (the second priestess) 


The day of Jivaniyasa Pūjā 
The Deconsecration of the caitya, 
May 17 


The gathering of the participants started at seven in the 
morning in the courtyard of Vābāhā. They brought the puja 
materials to the site. The priests drew the mandalas with 
yellow and red powders in locations besmeared with cow 
dung. They displayed the kalasagana (the collective items 
of suvarna or mila kalasa (golden or main jar), the dhaupati 
(curd pot), the nhāykā (ritual mirror), the sinhamū (sindur 
pot), gogrāsa (a small plate of food for a cow), the mahabali, 
kurkulābali (sacrificial offerings), and the astadikpāla patāļ 
(banners depicting the eight guardian deities) on top of the 
drawn mandalas. They also prepared a homagah (sacrificial 
firepit) in which a mandala was drawn.” 


1 In the beginning, the sarikalpa, the declaration of ritual 
intention was uttered and the sāita pau bvanegu, the donor's 
name, time, and place of performance were announced 
and the ritual vow for the completion of the ritual was 
performed. In this case, Niels Gutschow and his wife Wau 
Gutschow were named as donors. The main vow for all the 
rituals was taken by the Nutandhar Sharma on behalf of the 
absent donors. Since the main deity of the caitya is Vairo- 
cana, the entirety of the rituals were performed in the 
name of Vairocana Tathagata, one of the Five Buddhas 


(Paficabuddha). 


2 Thapam yayegu (“establishment of the kalasagana’). 
Amrtaraja Vajracarya, the Mulacarya (main priest) 
established the kalasagana.*° 


3 Sūryārgha (^welcoming the Sun god"). Amrtarāja 
Vajrācārya welcomed the Sun god by pouring water to 
witness the whole rituals. 


4 Gurupadargha (^welcoming the guru"). 
Bhaktabahādura Sākya, the Yajamāna welcomed the 
guru by watering the feet of the Mūlācārya. 
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5 Paficagavya sodhana (“purifying the mixture of five 
kinds of cow products”). The Mūlācārya purified the 
paficagavya by spelling mantra. 


6 Pujabhah sankalpa (“taking the ritual vow by touching 
the pūjā plate”). The yajamāna took the ritual vow to 
complete today’s ritual by touching the puja plate, then 
handed it over to the Mūlācārya. 


7 Svabhava puja (“worship of one’s own state of being”). 
The Mūlācārya worshiped the main jar (in which the 
divine life force of the Paficabuddha was invoked) with 
five types of primary 22/4 materials such as flowers, 
sandal paste, incense, light, and food (paficopacara). 


8 Kaybhah puja (“worship of twin pots containing vermilion”) 
The main priest or Mulacarya performed the worship of 
the twin pots symbolizing Vajravarahi and a cup for the 
collection of black soot pot as the Cakrasamvara. 


9 Gurumandala danegu puja (“worship of the guru’s 
mandala’). The Mūlācārya made the gurumandala and 
worshiped it with flowers and rice. 


10 Rahasyamandala danegu puja (“worship of secret 
mandala’). The yajamāna worshiped the rahasyamandala 
by making a circle of water with his finger tip and 
putting rice and flowers on it. This is considered a 
shortened form of gurumandalapuja. 


11 Samadhi cvanegu (“observe meditation"). The Mūlā- 
cārya took the rice from the rahasyamandala and made 
the tri-samadhi meditation of mind, body, and speech. 


12 Kalasagana puja (“the worship of the puja pots 
including а kalaša”). The Mūlācārya worshiped the group 
of suvarna kalasa (golden jars which represents the Pafica- 
buddha) consisting of dhaupati (the curd pot, symbolizing 
longevity), jvalānhāykā (the ritual mirror, with the 
omniscient face), sinhamū (the vermilion pot, representing 
Laksmī) and gogrāsa (a small plate of food for a cow). 


13 Yajfia drambha ("starting of the fire sacrifice”). The 
Mūlācārya started the fire sacrifice in the sacrificial pit to 
be continued later by the other priest. The Upādyāya 
(priest), Muktaraja Vajrācārya, read the text called the 
Yajūavidhāna. 


14 Nirajana (“purification”). The Mūlācārya performed 
the rite of purification of the fire after burning a wick. 


15 Jivanyasa likāyegu japa (“spelling the mantra for 
removing the divine life force”). Spelling mantras while 
holding a vajra, a flower, and the fivefold thread in one 
hand, moving a rosary in another by all the priests 2,000 
times each. One end of the thread was tied to the caitya 
and the other end to the jivanydsa kalasa with a coconut 
on top. Thereby the deity is invoked and invited to dwell 
temporarily in the jar. The technique of visualizing the 
deity’s seed syllable (vzjamantra), made it enter 
(pravesana) into the jar, bound (bandhana) and pleased 
(vasikarana).*’ It is believed that after this rite is finished, 
the divine life force of the caitya moves from the caitya 
into the jar. From now on the caitya is considered 
lifeless. 


16 Sapuja (“worshiping a cow”). The Mūlācārya 
performed the worship of the cow by offering gograsa (a 
plate of food). 


17 Sabkhipata ciyegu (“to tie with a горе”). The ritual 
of tying one end of the rope to the pinnacle of the caitya 
and the other end to the tail of the cow. 


18 Hastapuja (“worship of the hands”). 
The yajamāna worshiped the hands of the main mason 
(Ivabákabmi) who was going to dismantle the cattya. 


19 Jyabhah lahlhayegu (“handing over the tools"). 

The yajamāna handed over a hammer and a chisel to the 
stone mason dismantling the caitya.The hastapuja of the 
worker and jabhah lablhayegu are jointly called 
Viévakarmapüjà (worship of the divine architect) as well. 


20 Syākegu (“demolishing”). 

After the cow moved, thus pulling the rope tied to her 
tail to symbolically initiate the destruction of the caitya, 
the mason started to dismantle it.?? 


21 Godāna (“gift of a cow”). 

The yajamāna gifted the cow that destroyed the caitya to 
a Brahman. Since there was no Brahman except 
Nutandhar Sharma, he received the gift in order to 
complete this ritual and gave it back. 


22 Jīvanyāsa likayā thahta yākegu (“to take the divine life 
force up”). 

Bhaktabahaadur Sakya, the yajamāna, took the jar with 
divine life force up to the Digiché. He, along with the 
divine life force, was welcomed by priestesses clearing 
the path and spreading white cloth on it as a kind of 
carpet. He was followed by the priests singing the 
Dasapāramitā stotra and sounding a conch, while the 
other devotees shake cavara (fly whisks). 


23 Нота purna yayegu (“the completion of the fire- 
sacrifice”). 

The fire-sacrifice begun earlier was then completed by 
the priests. 


24 Rahasyamandala danegu (“to make a secret 
mandala’). The Rahasyamandala was drawn and 
worshiped by the yajamāna. 


25 Cakahpuja (“the circumambulary worship"). 

The yajamāna worshiped Caturmahārāja (the guardians 
of the principal directions) and other deities of the 
monastic courtyard during a circumambulation. 


26 Visarjana (“discarding”). 

One assistant priest, Khadgaraja Vajracarya, discarded 
the plate of sacrificial offerings on the stone located in 
front of the main access to the monastery on the western 
side. 


27 Kalasagana tale yākā kalasagana svānā puja. (“taking 
the kalasagana up and worship them by combining them 
with the /ivanyasa kalasa’). 

The Kalasagana was taken to the first floor of the 
Digiché by the yajamāna and kept with Jivanyasa kalasa 
(the jar with the divine life force); the Mulacarya 
worshiped them together with the five kinds of puja 


materials. 


28 Jīvanyāsa kalasa puja (“worship of the jar with the 
divine life force”). 

The Mūlācārya worshiped the jar with divine life force 
separately in the Digiché. 


29 Mantrajapa (“murmuring of mantra”). 
Murmuring of mantras while all priests moved their 
rosaries. 


30 Paficaku kāyegu (“having five pieces of roasted meat”). 
Sitting in a row, the priests and all participants had wine 
(ailah) and pieces of roasted meat as the blessings 
(prasāda) from the deity. 


31 Samaybaji nayegu (“having tantric food”). 

The priests, participants, and devotees took the tantric 
food (samaybaji) as blessings consisting of flattened rice, 
dried fried rice, roasted meat, ginger, garlic, black 
soybean, green vegetables, beans, vah (bread made of 


soaked black lintel), and wine. 


32 Bhvay nayegu (“having a feast”). In the end, all of the 
participants joined in a feast with meat and wine, with 
the priests being the first in line according to the 
hierarchy. 

The ritual was completed at 9:30 in the evening. 

The priests divided their share of murmuring mantras 
125,000 times (savalakha јара) in front of the jar with 
divine life force. It was mandatory for them to complete 
the mantrajapa every day in the alotted time before the 
jivanyasa tayegu puja began. 
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Vābāhā 

Dismantling of the platform below the Licchavicaitya. 
Robert Powell (left) discusses the sequence of fragments with 
Nutandhar Sharma. Vajraraj Vajracarya is dressed in white; 
to the far right is Bijay Basukala. 

Photograph by Niels Gutschow, February 10, 1993 
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Vābāhā 

Dismantling of the platform below the Licchavicaitya. Robert 
Powell (left) sketches the two unearthed fragments. Vajrarāj 
Vajrācārya and Amrtrāj Vajrācārya sguat behind the caitya; 

to the right is Bijay Basukala. 

Photograph by Niels Gutschow, February 10, 1993 


Vābāhā, the Jīvaninyāsa Pūjā Daubahā), and Višvavajra Vajrācārya (with white shirt, from 
Dharmaratna Vajrācārya (with black coat, from Bubahā), Daubaha) are inspecting the рйўй materials. 
Vajrarāja Vajrācārya (with light coat, from Vābahā), Photograph by Nutandhar Sharma, May 17, 1993. 


Dharmarāja Vajrācārya (white coat, in the middle, from 
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Vābāhā, the Jīvaninyāsa Pūjā 
Jivanyasa kalasa filled with 
water, topped with a coconut, 
a peacock feather, and a piece 
of cloth. 


Photograph by Nutandhar Sharma, 
May 17, 1993. 
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Vābāhā, the Jīvaninyāsa Pūjā 

The müläcārya from Vābahā, Amrtarāja Vajracarya (his head 
covered with a piece of cloth), starts the puja; Muktarāja 
Vajrācārya in his role as the Upādhyāya priest (with black coat 


and cap) from Nahtol, and Visvavajra Vajrācārya (behind 
the Licchavicaitya, white shirt) prepare for the ritual. 
Photograph by Nutandhar Sharma, May 17, 1993. 


Vābāhā, the Jīvaninyāsa Pūjā 

Bhaktabahādur Šākya from Vābahā (with black vest) acts 

as the yajamāna (representing the client); to his side sits 
Amrtarāja Vajracarya (with the uddiyāna cap); Jani Maya 
Sakya, the (wife of Bhaktabahadur Sakya hands material over 
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to Muktaraja Vajracarya who invokes the life force of the deity 
to the kalasa, placed on top of the tripod. Vikrama Vajracarya 
in the background acts as a helper. 

Photograph by Nutandhar Sharma, May 17, 1993. 


Vābāhā, Jīvaninyāsa Pūjā 


From left: Dharmaraja Vajracarya, Visvavajra Vajracarya, 
Dharmaratna Vajracarya, Pannaratna Vajracarya, and 
Khadgaraja Vajracarya from Vabaha, murmuring the 
invocation mantra. 

Photograph by Nutandhar Sharma, May 17, 1993. 
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Vābāhā, the Jīvaninyāsa Pūjā 

From left: Dharmarāja Vajrācārya, Visvavajra Vajrācarya, 
Pannāratna Vajrācārya, and Khadgarāja Vajrācārya, continue 
the murmuring of mantra japa with their rosaries. 

Photograph by Nutandhar Sharma, May 17, 1993. 


Vābāhā, the Jīvaninyāsa Pūjā 


The couple, Amrtarāja Vajrācārya and his wife Nīlakumārī 
Vajrācarya, continue to invoke the deity. 
Photograph by Nutandhar Sharma, May 17, 1993. 
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Vābāhā, the Jīvaninyāsa Pūjā 
The yajamāna, Bhaktabahādur 
Šākya, performs the 
chāyhāyekegu (pouring beer) 
on top of the Mahābali Pūjā. 


Photograph by Nutandhar Šharmā, 
May 17, 1993. 
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Vabaha,the Jīvaninyāsa Puja 

Worship of the cow: Laksmibahadur Sakya (with white shirt) 
is holding the cow, Amrtaraja Vajracarya is offering it food, 
and Muktaraja Vajracarya is reciting the text. 

Photograph by Nutandhar Sharma, May 17, 1993. 


Vābāhā, the Jīvaninyāsa Pūjā 

Bhaktabahādur Sakya (behind the caitya) is tying the 
paficasutra (fivefold thread) to the top of the caitya. Surendra 
Sakya (behind the pillar) is holding the other end; to the right 
is Muktaraja. 

Photograph by Nutandhar Sharma, May 17, 1993. 


Vābāhā, the Jīvaninyāsa Pūjā 

Right: Amrtaraja Vajrācārya murmurs mantras while holding 
the fivefold thread. On his right, Bhaktabahadur Sakya presents 
the gesture of namaskara. On his left, Nilakumari Vajracarya, 
Jfiàni Maya Sakya and Muktarāja Vajrācārya watch. 


On the left (from top): Dharmaraja Vajracarya, Visvavajra 
Vajracarya, Pannaratna Vajracarya, and Khadgaraja Vajracarya 
continue murmur mantra japa with their rosaries. 

Photograph by Nutandhar Sharma, May 17, 1993. 


Vābāhā, the Jīvaninyāsa Pūjā 

On both sides of the caitya the priests murmur mantra japa 
while moving their rosaries. Bronwen Bledsoe, a visiting 
scholar from Chicago is seen in the background on the left. 


Bhaktabahadur Sakya is presenting the namaskara gesture. 
Photograph by Nutandhar Sharma, May 17, 1993. 
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Vabaha, the Jivaninyasa Puja 
Left, the yajamāna, 
Bhaktabahādur Sakya, offers 
paisa to the stone mason, 
Asakaji Rafijitkār from 
Bhaktapur, after consecrating 
his hands (Zastapuja). 

Right, the stone carver 
consecrates the hammer he 
uses to dismantle (sysēkegu) 
the caitya. 


Photograph by Nutandhar Šharmā, 
May 17, 1993. 
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Vābāhā, the Jīvaninyāsa Pūjā 
The stone mason initiates the 
dismantling of the сайуа. 

А горе is tied to the pinnacle 
of the caitya and the other 
end to the tail of a cow. 

A short jolt indicates the 
beginning of the dismantling. 


Photograph by Nutandhar Sharma, 
May 17, 1993. 


Vābāhā, the Jīvaninyāsa Pūjā 


The life force of the caitya is taken in procession to the 
Digichē. Nīlakumārī Vajrācārya is sweeping the ground, while 
Jñānī Maya Sakya is sprinkling water, and Bekha Maya Sakya 
scatters rice and flowers. Amrtaraja Vajracarya rings the bell, 
while Surendra Sakya and Khadgaraja Vajracarya carry 
burning incense. Raju Vajracarya blows on a conch and 
Muktaraja Vajracarya recites the text. 

Photograph by Nutandhar Sharma, May 17, 1993. 
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Vābāhā, the Jīvaninyāsa Pūjā 
Left, the yajamāna, 
Bhaktabahādura Šākya carries 
the jivanyāsa kalasa. 


Right, Bhaktabahādura Sakya 
walks on a panel of white 
fabric (vāsā lāyegu), while 
holding the kalasa with both 
hands. Pannāratna Vajrācārya 
follows him with one more 
kalasa. 


Photograph by Nutandhar Śharmā, 
May 17, 1993. 
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Vābāhā, the Jīvaninyāsa Pūjā 

Amrtarāja Vajracarya sits next to the jivanydsa kalaša on the 
first floor of the Digiché; Pannaratna Vajracarya arranges 
the pots in the prescribed order (kalasagana). 

Photograph by Nutandhar Sharma, May 17, 1993. 


Ratnanyāsapūjā 
Depositing Jewels at the bottom of the Platform, 
May 19 


Depositing the jewels involves a simple ritual performed 
by the Mūlācārya and the yajamāna. It started at 10 in the 
morning and ended at 12 noon. Amrtarāja Vajrācārya, the 
Mūlācārya (main priest) placed the dhaupati (curd pot) on 
the foundation of the dismantled caitya. The Mulacarya 
and the yajamāna repeated the rituals of the Jīvaninyāsa 
puja from the second to the seventh steps, from Sūryārgha 
to Svabhava puja. They offered water, rice, red and yellow 
tikas, wicks, incense, puffed rice, flowers, sandal wood 
paste, and coins and as the main items consisting of metal 
objects and precious stones. 

The moment the pūjā had been completed, the de- 
votees from the neighborhood came to offer different 
objects. These consisted of diamonds and precious stones 
such as paficaratna, navaratna, a silver- and gold-embroi- 
dered blouse (tūsayāgu lā), a blouse woven with gold and 
silver threads (kvacinyāgu lā), rings made of five kinds of 
metal, old and new copper coins, bank notes, a copper 
plate, an alms bowl of copper, five copper cups, rice, 
incense sticks, eight clay bowls, sacred threads, a clay cup 
used for burning wick lamps, wicks for the lamps, different 
flowers like roses, puffed rice, and red powder, all placed 
in the foundation of the dismantled caitya. In the end, the 
priest kept all of the offerings within the foundation. 


Dusah or Adhivasana: Summoning of the deity 
on the preceding day, 
May 25 


There was some confusion because the Mulacarya forgot 
the date of the ritual — he had mistakenly taken his 
medicine early in the morning. In order to perform the 
adhivasana (dusaļ in Nevari) ritual, the priest must fast 
until the ritual is complete. Therefore, a debate arose 
among the priests as to whether it would be correct to 
perform the ritual or not since he had already taken his 
medicine. The priests decided not to perform the ritual on 
that day because the Mūlācārya had broken his fast. 
Muktiraja Vajracarya, one of the priests from Nahtol was 
very angry with the Mulacarya’s carelessness and quietly 
abstained from participating in the ritual thereafter. 

Thus, the adhivdsana was postponed to the following 
day and the remaining priests decided that the ritual 
would be performed in advance of the /zvanyasa Tayegu 
Pūjā and Dašakarma rituals. 
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Vābāhā, the Ratnanyāsa Pūjā 

"The stones with guarter-round edges at the bottom of the of the caitya by offering the caitya “jewels” (ratna) such as gold 
platform have been raised to the present pavement level. and silver coins, as well as an embroidered blouse. 

Pannāratna Vajracarya performs the foundation-laying rituals Photograph by Nutandhar Sharma, May 19, 1993. 


75 


Vābāhā, the Ratnanyāsa Pūjā 
Pannāratna Vajrācārya 
observes the offerings for the 
foundation of the caitya. 


Photograph by Nutandhar Šharmā, 
May 19, 1993. 
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Jīvanyāsa and Dasakarma homa puja 
Consecration Rituals, May 26 


The gathering of the participants and preparation work 
started at 6 in the morning. Different groups of priests and 
devotees prepared the sacrificial firepit, smeared the 
ground with cow dung, and decorated the space with the 
colorful banners for Astadikpala (The Eight Guardians of 
the universe) and the bali pot (part of the propitiatory 
sacrifice for wrathful deities, spirits and ancestors).*? 

The people from the monastery and the neighborhood 
brought their personal statues of deities to benefit from 
the divine life force (jīvanyāsa) during the rituals without 
performing a separate jivanydsa puja for the deities owned 
by them. This is a common practice among Newars. 

The Thakalinakhi, Nilakumari Vajracarya, the Kvaka- 
linakhī, Jūānamāyā Sakya, and a peasant (Jyapu) went to 
bring the Alidhyah from the house of a potter (Prajapati) 
in the Lohla Quarter. The Phalidyah was provided by the 
Citrakara, a painter from Ikhalaku. Rospatt comments 
upon the close association of Alidhyah and Phalidyah; 
Alidyah shaped as a caitya represents the five Buddhas, and 
Phalidyah represents the five goddesses corresponding to 
the five Buddhas.“ In their account describing initiation 
rituals in Bhaktapur, Niels Gutschow and Axel Michaels 
provided details on the shape, making, and meaning of 
the Alidyah, which in Bhaktapur is identified and 
worshipped as Siva, Agni, or even Bhairava.*' Alidyah or 
Alinī is also called Agnidyah by the Brahman and Jošī of 
Bhaktapur, and Egindyah by the potters — a term that 
suggests an association with Agni, the god of fire. This in 
turn suggests an association with Arni Sila, the deity who 
sets one free from loans, and who is a Bhairava in the shape 
of a roundish stone used as a weight, as found in the 
Kathmandu Valley. The cylindrical shape of the Phalidyah 
can be related to phd or phalini, measuring cups used 
in the household. The Newars have a long tradition 
of worshipping household materials as divine entities. 

At 11:30 in the morning, Bhaktabahadur Sakya, the 
yajamana, brought down the jar with the divine life force 


from the first floor of the Digiché to the site in order 
to herald the beginning of the ritual. 


1 The covering the caitya by a piece of white cloth sym- 
bolically indicates that until now the caitya did not exist. 
The ritual started with installation of eight bathing vessels 
(snānakalaša). Rospatt has gone into great detail on the 
snanakalasas.” These rituals are the part of adhivasana 
puja, which in fact should have been performed the 
preceding day. 

In the beginning, the rituals of Jēvanyāsa likayegu puja 
that include steps one to seven were repeated in this 
Jīvanyāsa puja. The Jīvanyāsa likayegu рија was reversed in 
respect to the Jivanydsa tayegu. The priest recited 108 
times the mantra om hüm hrib vajribhava drdham tistha 
bhram kham him svaha, while holding the five-fold thread 
(pasūkā) that was connected to the caitya, along with a 
vajra and a flower in his hands. After having worshiped 
and touched the caitya, the priest recited the mantra om 
supratisthitavajraya svāhā, thus accomplishing the shifting 
of the life force of the deity of the caitya. This was the 
precondition for the performance of the life cycle rituals. 


Dašakarma puja? 

The pūjā started by invoking the Catussāgara (the four 
kinds of snānakalaša — jars that symbolically contain the 
water from four oceans, thereby representing all deities of 
the Vajradhatumandala). 


1 Yonisamsodhana karma (“the purifying the woman's 
womb’). 

At the beginning of not only the Yonisamsodhana karma 
but also of each of the dasakarma (ten kinds of rituals), the 
Vajracarya priests poured the water from the four jars 
(catussāgarakalaša) that symbolically represent water from 
four oceans on top of the caitya (Catussagaram luyegu 
puja). The two priestesses performed the Nirdfjana puja 
(purification of the deity with a burning lamp). The priest 
performed the Sadanga nyāsa by touching the Buddha’s 
ears, eyes, nose, and mouth with his vajra.** He also 


offered a garland to the deity and an ābuti (sacrificial 
offering of grains to the fire-sacrifice). 

Mantrajapa (“the murmuring mantras while moving the 
rosary by the Vajracarya priests”) was performed. 


2 Garbhadhana karma (“the pregnancy”) 
The Vajracarya priest spelled out the mantra on a jantra 
(talisman) and offered it to the deity's icon as a necklace. 


3 Jatakarma (“the giving birth and caste”) 

Pidhenegu — the symbolical cutting the umbilical cord. 
Nasvām cikā tayegu — the offering fragrant herbs and oil 
on the navel of the deity’s icon. 

Mikha kākegu — the opening the eyes of the deity. 
Ghrtamadhuprasana — the feeding ghee and honey. 


4 Annaprasana karma (“the first feeding of rice”) 

Jākva bhujam tvaygu — letting the newborn touch one of 
the items displayed on the winnowing tray, such as a lump 
of clay, a brick, a book, an ornament, a pen etc. on a plate. 
It is performed symbolically by facing the icon. 

It is believed that if the child touches the lump of clay, 
in the future it will become a landlord, if a book, a scholar, 
if an ornament, a rich person.” 

Ajah шеси — applying black soot to the eyes of the deity. 
Jā nakegu — feeding the deity with rice. 

Tisā vastra lalhāyegu— handing over clothes and ornaments 
to the deity. 

Kala vāyegu — discarding the leftover rice at the absorbing 
stone (pikhalakhu), located in front of the main gate of the 
monastery, after worshiping Dhūmāvatī (a manifestation 
of Parvati). 


5 Namakarana karma (“the name giving”) 

The name “Vairocana Tathagata” was given to the deity, 
the main deity of the caitya. At that time the priest was 
spelling “... vairocana thathagata bhurbhivahsvah” in 
Sanskrit. 


6 Cudakarana karma (“the tonsure”) 

Samkhāyegu — shaving the hair of the deity. 

Nhāypā pvākhanegu — piercing the ears of the deity. 

In this specific case, pouring holy water from the four jars 
(catussāgaram luyegu) and nyāsa took place only after the 
Nhāypam pvakhanegu ritual. 

Pindapatra silāykū lahlhāyegu — handing over an alms bowl 
and a wooden stick with a caitya symbol on top, signifying 
the monkhood, to the deity. The objects were handed over 
to Bhaktabahādur Sakya, the yajamāna. 

Saptapada — taking seven steps on the seven lotus flowers 
drawn on the pavement. These steps were made by the 
yajamana on behalf of the deity. 


7 Vratādeša karma (“the vows of disciple”) 

Sākhāyegu — shaving the hair of the deity. 

Maykéluyegu — grinding black pulses in a stone mortar at 
its feet, signifying the removal of negative thoughts. 
Dhanusavana, cala chégu, kamandalu, vastra lablhayegu — 
handing over a bow and arrow, deerskin, waterpot, 
and dress. 

The objects were handed over to the yajamana. 
Saptapada — taking seven steps on the seven circles of lotus 
drawn on the pavement. This was done by the yajamana 
on behalf of the deity. 

Amba bambaná mvalbuyekegu — bathing the deity in a paste 
of myrobolan and sesame seeds; finally, all participants 
circumambulate around the caitya. 


8 Samāvartana karma (“the return from studies”). 
Gaudāna — the yajamāna presents a piece of gold carved 
with a cow to the priest on behalf of the deity. 


9 Panigrabana karma (“the marriage”). 

Ірірар byah lahlhāyegu — placing a bel fruit associated with 
the bride, tied with a handkerchief on an earthen plate in 
front of the deity. The wedding gāthā was recited by the 
priest, symbolically representing the marriage (/bzpa) of 
the deity. 
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Opposite 

Vābāhā, the Jivanyāsa 
Tāyegu Pūjā 

Dharmaratna Vajrācārya and 
Khadgarāja Vajrācārya are 
preparing the snāna kalasas 
(bathing jars), namely, eight 
small ones representing the 
eight auspicious signs 
(astmangala), which in turn 
represent the Eight 
Bodhisattvas, as well as larger 
pots representing Siva and 
Sakti, Nagaraja, Yaksa, and 
Ganeša; herbs and sugar cane 
have been brought for the 
paficapallava offerings on top 
of the pots. 


Photograph by Nutandhar Sharma, 


May 26, 1993. 


Drstidāna — bestowing of sight. 

Citrakarapuja — worshipping the hand of a Vajracarya 
priest holding a vajra which represents the brush of the 
painter. The priest painted the eyes of Vairocana with 
the vajra. 


10 Vajrabhiseka (“the scepter initiation"). 

Samkhāyegu — shaving the hair of the the deity. 
Performing the rituals: A/idyah chāyegu (offering Alidyah), 
Phalidyah puikegu (decorating with Phalidyah), hasa galegu 
(fanning with a winnowing tray), tuphi gālegu (fanning 
with a broom), and Jasikési lablhayegu (handing over the 
household materials). 

Udakabhiseka — sprinkling water. 

Ga, vajra, sulahpah lalhāyegu — handing over a bell 
(ghantabhiseka), a sceptre (vajrabhiseka), and the ladle used 
during fire-sacrifice. The priest touched the chest of the 
deity with his vajra. 

Namakarana — conferring a tantric name to the deity 
(namabhiseka). 

Mukhah puyekegu — handing over the crown of a 
Vajracarya (mukutabhiseka). 

Yahmari, lvácamahri luyegu — showering yahmari and 
lvācāmahri (confectionary) across the caitya. 

Catamahri nehecākegu — placing catāmahri (pancake made 
of rice flour) in front of the deity of the caitya. 
Pūrnāhuti— offering a coconut to the fire. The Mūlācārya 
offered an unpeeled coconut. 

Samkhyahuti — offering mixed grains to the fire while 
reciting the name of gods and goddesses. 

Visarjana — worshipping the rice and flowers used during 
rituals and discarding these on the absorbing stone outside 
of the monastery. With this, the Dašakarma rituals of that 
day come to an end. 


Concluding events 

Šesāhuti — offering the remaining mixed grains to the fire- 
sacrifice. 

Cakabpuja — circumambulatory worship of Caturmaharaja 
and other deities of the baha. 


Kumārīpūjā sankalpa — taking a vow and handing over the 
puja plate with paja materials to the wife of the yajamāna 
to take to worship the goddess Kumari. The goddess 
Vajrayogini of the monastery represents the virgin goddess 
Kumari. 

Kumārīpūjā — worshipping Kumari. 

After the Kumārīpūjā, all statues of deities which were 
brought to share the divine life force (jivanydsa) by 
neighboring families were taken back to their homes. 
Paficaku kāyegu — seated in a row according to seniority, all 
participants share wine and roasted meat as blessed food 
(prasada). 

Daksiņā biyegu — offering a fee to the priests. The yajamāna 
offered a fee to all priests and participants. 

Samaybaji nayegu — sharing samaybaji, tantric food blessing 
by all participants and neighbors. 

Bhvay nayegu — all participants and neighbors join the 
ritual feast with meat items and wine. The feast came to an 
end at 11:30 in the evening. 


Caturthīpūjā - The Concluding Worship Ceremony 
May 27 


A simple, concluding worship ceremony (paficopacara 
puja) was performed by the Mūlācārya and the yajamāna. 
It started at 10 in the morning and ended two hours later. 
It is believed that no participant is supposed to consume 
dālbhāta (cooked rice) at home without first performing 
the caturthipuja. 
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Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Display of the рйўй materials for the consecration ritual. 

The canopy for the fire-ritual is of woven bamboo and displays 
a visvavajra. Pannaratna Vajracarya (right) is preparing the site 
for the ritual to the west of the reassembled caitya. 

Photograph by Nutandhar Sharma, May 26, 1993. 
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Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Amrtarāja Vajracarya starts the fire-sacrifice, while Visvavajra 
Vajrācārya recites the prescribed text. On the stone column 

a paubha banner is hung and icons from private households 


are arranged to benefit from the consecration of the caitya. 
Photograph by Nutandhar Sharma, May 26, 1993. 
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Vābāhā, the Jivanyāsa Tāyegu Pūjā 

The caitya is covered with white cloth, indicating that the 
deity has not yet reached its receptacle. Left, Pannaratna 
Vajracarya worships the deity, while Dharmaraja Vajracarya 
recites the text. Leaning against the platform are the 
winnowing tray (/asa), a miniature stove, and sandals that 


symbolize discipleship (vratādeša); on top of the platform, the 
bowl (заара) and the bel fruit, indicating the initiation ritual 
for girls (772), the parental gift of a virgin. Right, behind the 
caitya, Višvavajra Vajracarya recites the text for the fire 
sacrifice and Dharmaratna Vajracarya observes the ritual. 
Photograph by Nutandhar Sharma, May 26, 1993. 


Vābāhā, the Jivanyāsa Tāyegu Pūjā 

The head priest, Amrtarāja Vajrācārya, wields his vajra above 
the sacrificial firepit. To his right, Visvavajra Vajracarya recites 
the text with the yajamāna, Bhaktabahadura Sakya, on his left. 
Vikramaraja Vajracarya decorates the caitya. 

Photograph by Nutandhar Sharma, May 26, 1993. 


Vābāhā, the Jivanyāsa Tāyegu Pūjā 


Left, west of the caitya, Pannāratna Vajrācārya performs the 
dasakarma rituals, while Dharmarāja Vajracarya recites the text 
(in front). Amrtaraja Vajracarya is performing the fire-ritual 
and Bhaktabahadura Šākya and his wife Jani Maya Sakya 

are helping him (in the background). 

Photograph by Nutandhar Sharma, May 26, 1993. 


Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Right, Amrtarāja Vajrācārya rings his bell while performing 
the fire-ritual; Visvavajra Vajracarya recites a text, while 
Bhaktabahadura Sakya watches. Left, Dharmaratna 
Vajracarya reads a text, while Pannaratna Vajracarya 
performs the dasakarma ritual. 

Photograph by Nutandhar Sharma, May 26, 1993. 


Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Right, Dharmaratna Vajrācārya and Dharmarāja Vajrācārya 
are reading the texts, while Pannāratna Vajrācārya performs 
the dasakarma ritual. Left, Amrtaraja Vajracarya murmurs the 
mantra japa without his ritual cap and keeps feeding the fire, 
while Visvavajra Vajracarya recites the text. 

Photograph by Nutandhar Sharma, May 26, 1993. 
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Vābāhā, the Jivanyāsa 
Tayegu Puja 

Left, Pannaratna Vajracarya 
recites the mantra japa for 
the dasakarma ritual with 
his rosary veiled. 

Right, Dharmaratna 
Vajracarya recites the text 


Photograph by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Left, Pannāratna Vajrācārya, Khadgarāja Vajrācārya, and 
Dharmaratna Vajracaryas are performing the dasakarma ritual. 
Right, Amrtaraja Vajracarya is offering ghee to the fire using 

a wooden ladle (salaku), while Visvavajra Vajracarya recites 
the text; on the right, the yajamāna. 

Photograph by Nutandhar Sharma, May 26, 1993. 
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Vābāhā, the Jivanyāsa 

Tayegu Puja 

Left, the yajamāna, 
Bhaktabahādura Šākya, 
returns from the Digichē with 
the jivanyasa kalasa in his 
hands, a coconut with pasukā 
thread tied to it. 

Right, holding the jivanyasa 
kalasa with the life force of 
the deity in his hand, 
Bhaktabahadura Sakya walks 
solemnly along a panel of 
white cloth (vasa layegu). 
Vajraraja Vajracarya is ringing 
a bell, Laksmībahādur Sakya 
blows a conch, Vikramaraja 
Vajracarya holds a yak-tail 
whisk, and Dharmaratna 
Vajrācāryas recites stotras. 


Photograph by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, the Jivanyāsa 

Tāyegu Pūjā 

Left, Dharmarāja Vajrācārya 
ties the fivefold thread (pastika) 
to the top of the caitya. 

Right, offering a coin. 
Photographs by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, the Jivanyāsa 
Tayegu Puja 

Dharmaratna Vajracarya 
removes the white cloth from 
the caitya. With this, he 
demonstrates that the deity 
is permanently fixed in its 
receptacle, the caitya. 


Photograph by Nutandhar Sharma, 
May 26, 1993. 


92 


> 


Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Dharmarāja Vajrācārya recites from a text and directs 
Pannāratna Vajracarya to worship accordingly. The caitya is 
now decorated with three white circles on its dome, indicating 
the Three Jewels, the Buddha, dharma, and sangha. 
Photograph by Nutandhar Sharma, May 26, 1993. 
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Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Devotional objects brought to the event from private 
households to benefit from the dasakarma ritual were 
also worshiped. | 

Photograph by Nutandhar Sharma, May 26, 1993. 
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Vābāhā, the Jivanyāsa 
Tāyegu Pūjā 

Khadgarāja Vajrācārya is 
discarding the baupah (a plate 
of offerings used in mahābali 
puja) on the absorbing stone 
(pikhalakhu) at the western 
access point to the courtyard 
of the monastery. 


Photograph by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, the Jivanyāsa 
Tayegu Puja 

Left, Khadgaraja Vajracarya 
performs the dystidana rite, 
opening of the eyes (mikha 
kankegu) by touching the eyes 
of Vairocana with black soot 
on the fine end of a scepter 
(vajra salaka). Nila Kumari 
helps him holding the puja 
plate. 


Right, Pannāratna Vajrācārya, 
Khadgarāja Vajrācārya, and 
Bhaktabahādura Šākya pour 
holy water from the 
catussāgara kalaša (water of the 
“four oceans”) onto the caitya. 


Photographs by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, the Jivanyāsa 
Tāyegu Pūjā 

Left, the yajamāna performs 
the taking of seven steps 
(saptapadi) at the end of the 
Cudakarana rite. Dharmaraja 
Vajracarya is directing him. 


Right, Bhaktabahadura Sakya 
performs saptapadi (taking 
seven steps on betel nuts) in 
course of the initiation ritual 
(vratādeša karma); he carries a 
begging bowl in his right hand 
and a bow and arrow in his 
left hand. Khadgaraja 
Vajracarya is directing him. 
Photographs by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, the Jivanyāsa 

Tayegu Puja 

Left, the yajamāna grinds 
black pulses with his feet 
(mayké luyegu) as part of the 
initiation ritual (vratadesa) 
and Dharmaratna Vajracarya 
is holding the winnowing tray 
painted with the visvavajra 


above his head. 


Right, the yajamāna offers 

a lump of clay, representing 
Alidyah to the сайуа. — 
Photographs by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, the Jivanyāsa 
Tāyegu Pūjā 

Left, the yajamāna offers the 
ihipāb-plate with a bel fruit 
to the caitya. 


Right, Khadgaraja Vajracarya 
pours flowers, puffed rice and 
pieces of fruit from a wooden 
measuring pot (sipham luyegu) 
onto the caitya in an act of 
worshipping the body of the 
deity. Dharmaraja Vajracarya 
is directing him. 

Photographs by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, 

Jivanyāsa Tayegu Puja 

Left, the yajamāna holds the 
Phalidyah, which is offered 
to the caitya as part of the 
Vajrabhiseka. 


Right, the yajamana holds the 
Alidyah, a mysterious lump of 
clay on top of a fan of woven 
bamboo. 


Photographs by Nutandhar Sharma, 
May 26, 1993. 
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Vābāhā, the Jivanyāsa Tāyegu Pūjā 

The milacarya, Amrtaraja Vajracarya, offers purndahuti, 
the coconut, to the fire. The head of the stone masons 
(foreground) grasps the flames with his palms as a ritual 
gift (prasāda). : 

Photograph by Nutandhar Sharma, May 26, 1993. 
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Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Jñānī Maya Sakya performs the Kumha (Kumari) Раја. 

The sankalpa vākya is recited by Pannāratna Vajracarya (left). 
Khadgaraja Vajracarya is burning incense. Dharmaratna 
Vajracarya is guiding the performance. At the end, the puja 
plate is taken to the Aga (esoteric shrine of the daha) to initiate 
the Vajravarahi Раја. 

Photograph by Nutandhar Sharma, May 26, 1993. 
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Vābāhā, the Jivanyāsa Tāyegu Pūjā 

Vajrarāja Vajrācārya hands the blessed objects of worship 
over to their owners. Dupāh Tahmā receives her object. 
Photograph by Nutandhar Sharma, May 26, 1993. 


Part II 


The Monastic Community (sangha) 
The Monastic Courtyard (daha) 
and its Tutelary Deity (kväpädyaþ) 


The Monastic Community (sangha) 


Legendary Origin and Membership 

According to Chattra Bahadura Kāyastha, the Sūryabrah- 
ma Samskarita Vajrakirti Mahavihara, Vanta- or Vabaha 
was founded by one Sūryavarman, one of his ancestors 
whom Bahadura Kayastha believes to have lived some time 
during the early Licchavi period (5* to 8* centuries). In his 
opinion, Sūryabrahmā represents the corrupt form of 
Süryavarman,* varman referring to a noble attached to 
the royal court. His argument suggests that the monastery 
is connected to the community of Kayastha of Bakūbāhā, 
a quarter south of Vābāhā. Accordingly, Kāyastha Nara- 
simha, referred to in the inscription number four, dated 
1678, as "bhāro”, and his son Madhava Simha, are the 
descendants of Süryavarman, as are the Kāyasthas who 
presently reside at Bakūbāhā.** On the occasion of Holi 
Purnima, the full moon in March, the Kāyasthas still 
perform the anniversary ritual of the golden snake (näga), 
which was donated by them to add to the the finial of the 
Kvāpāchē. The inscription refers in fact to a gilt umbrella 
(suvarna chatra). 

Chattra Bahādura's speculation is not based on any 
evidence. It reflects the inclination of the literate members 
of the upper castes to construct a symbolic narrative of 
their own descent. The Kāyasthas belong to the group of 
high caste Chatharīya, but they belonged to the rather 
lower-ranking officials at the court of the Newar kings, 
and were engaged as scribes. In many families such legends 
are recalled or constructed to explain the origin of a 
specific monastery, deity, or sacred object. In this case it is 
worth mentioning that a Hindu Chathariya makes an 
offering to a Buddhist monastery. There seemed to be no 
conflict for a Hindu to participate actively in a Buddhist 
context. Religion has always been tied to the specific local 
context. The feeling of belonging is instrumental in over- 
riding religious restrictions. 


When asked about the origin of the Vajrācāryas, the 
sangha members of Vabaha explain that their ancestor 


migrated from Sākhu, thus, their ancestral deity is Vajra- 
yogini, which is kept and worshipped at the Digichē. 

A similar story is told about the origin of the group of 
Sakya. The prevailing assumption is that their ancestors 
migrated from Ombāhā in Kathmandu and in that con- 
text their ancestral deity is Candamaharosana of Santipur, 
the sanctuary on Svayambhū Hill. The "Fierce (canda) and 
Great (maha) Wrathful (rosana) One,” is also known as 
Acala. A replica is kept and worshipped at Dunebāhā, the 
branch monastery (kacābāhā) adjoining Vabaha’s court- 
yard toward east. 

Šākyas as well as Vajrācāryas form one lineage each and 
are thus exogamous with (in 2021) 30 Vajrācāryas and 
33 Šākyas who act as caretakers of the tutelary deity. 


Both the Šākyas and the Vajrācāryas explain and confirm 
that in the past their communities were famous for tail- 
oring for the royals. They had been appointed as royal 
tailors and this tradition continued up to the end of the 
monarchy. 

The Sakya trace their origin to one Jagatmuni, who in 
1858 founded Dunebāhā as a branch monastery of Vābāhā 
where he installed a replica of his ancestral deity. At that 
time he brought an ancient text along, the Prajfiaparamita, 
which dates to 1161, and had it read out. Jagatmuni had 
four sons, namely Dhanacamuni, Cakramuni, Jagamuni, 
and Parasamuni. Everyone of the Sakya lineage traces his 
origin to one of these four brothers. 


In summer 1992, Nutandhar Sharma, a member of the team 
engaged in the restoration of Vabaha, counted 56 mem- 
bers of the monastic community, from both the Vajracarya 
and the Sakya. Amrtaraj Vajracarya acted as the thapāju, 
the eldest of the group, and the four remaining elders were 
Vajraraj Vajracarya, Kešavarāj Vajracarya, Laksmibahadur 
Sakya, and Bhaktabahadur Šākya. Amrtarāj is believed to 
be the great-grandson of the couple depicted on the stele, 
which was installed by Amrtajyoti and Laksmijyoti 
(the inscription says Devajani) in 1728 whom he called 
his ancestors, as pitrdevata. His father was Bhimajyoti, his 
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List of the members of the Sarvasangha of Vābahā 
according to seniority: 


1 Thakur Mana Sakya — Javalakhel 

2 Dharma Raja Vajracarya — Vabaha 

3 Vikasa Mana Sakya — Satadopato 

4 Sucitra Mana Sakya — Cakupat 

5 Giri Mana Sakya — Kvalakhu 

6 Nilaratna Vajracarya — Vabaha 

7 Baburaja Vajracarya — Vabaha 

8 Kešava Мапа Vajracarya — Vabaha 

9. Lilārāja Šākya — Dyahbahal 

10 Herendra Māna Sakya — Bakhundol 

11 Birendra Mana Sakya — Bakhundol 

12 Gautam Raja Sakya — Nyakhacoka 

13 Prakasa Mana Sakya — Javalakhel 

14 Pradipa Sakya 

15 Subhasa Sakya — Javalakhel 

16 Kumara Sakya — Nyakhacoka 

17 Ratna Raja Vajracarya — Vabaha 

18 Triratna Vajracarya — Vabaha 

19 Pharendra Мапа Vajracarya — Vābāhā 

20 Birendra Vajracarya — Vabaha 

21 Surendra Sakya— Vabaha 

22 Raju Vajracarya — Vabaha 

23 Sureša Vajracarya — Dyahbaha 

24 Rājīva Vajrācārya — Vābāhā 

25 Jfianendra Vajrācārya — Vabaha 

26 Rājan Vajrācārya — Vābāhā 

27 Ravindra Vajrācārya — Vābāhā 

28 Dhruva Rāja Vajrācārya — Vābāhā 

29 Amrta Šākya — Vābāhā 

30 Sriraja Vajrācārya — Vābāhā 

31 Chūmana Šākya — Vābāhā 

32 Omrāja Vajrācārya — Vābāhā 

33 Sudhira Māna Sakya — Kvalakhu (son of Giri Mana) 
34 Salina Sakya — Cakupat (son of Sucitra Mana) 
35 Surendra Raja Sakya — Dyahbaha (son of Lila Raja) 
36 Ravindra Raja Sakya — Dyahbaha (son of Lila Raja) 
37 Bavina Vajracarya — Vabaha (son of Babu Raja) 


38 Vinesa Sakya — Satadobato (son of Vikaša Mana) 

39 Sanama Sakya — Nyakhacoka (son of Gautama) 

40 Saceta Mana Sakya — Bakhundol (son of Herendra 
Māna) 

41 Sakeša Vajrācārya — Vabaha (son of Nilaratna) 

42 Suvina Šākya. — Cākupāt (son of Sucitra Māna) 

43 Sobhi Māna Sakya — Vabaha (son of Kešava Mana) 
44 Kavira Mana Sakya — Kvalakhu (son of Giri Mana) 
45 Herendra Mana Sakya — Vabaha (son of late 
Herakaji) 

46 Ujjvala Vajracarya — Vabaha (son of Raju Vajracarya) 
47 Svarnima Vajracarya — Vabaha (son of Ratna Raja) 
48 Satiša Sakya — Vābāhā (son late Lekha Mana) 

49 Nieša Sakya — Nyakhacoka (son of Gautam) 

50 Viman Sakya — Bakhundola (son of Birendra Mana) 
51 Surava Mana Sakya — Javalakhel (son of Subhasa) 
52 Sacina Vajracarya — Dyahbaha (son of late Puspa Raja) 
53 Āsiša Vajracarya — Vabaha (son of Triratna) 

54 Viveka Vajracarya — Vabaha son of Birendra) 

55 Nhūja Vajracarya (son of late Sanu Raja) 

56 Sudima Vajracarya – Dyahbaha (son of Sureša) 

57 Sandeša Vajrācārya – Vabaha (son of Ratna Raja) 

58 Sugandha Mana Sakya — Vabaha (son of Pharendra) 
59 Samrata Sakya — Kvalakhu (son of Sudhira Mana) 
60 Iroja Sakya — Vabaha (son of Surendra) 

61 Srjita Vajracarya — Vabaha (son of Rājīva) 

62 Laksmana Vajracarya — Vabaha son of Jüanendra) 
63 Srinava Vajracarya — Vabaha (son of Rājīva) 


The cycle of the worship in the morning and zrazi in 
the evening changes every fortnight. It starts the first day 
of the fortnight and ends on black or full moon day. 
The palovala member gets 1,000 Rupees for puja 
expenditures. If the cyle is not accepted from the 
pālovāla family, he has to pay a 2,500 rupee fine. As to 
the present cycle the five senior most male members did 
not take their turn and paid their fine. 


grandfather Dhanajyoti. The annual death ritual in 
memory of the ancestral couple is still performed on the 
eighth day of the dark half of the month of Bhādra 
(September). 


The Houses of the Sangha 

In summer 1993 the project team mapped the ownership 
of nine Vajracarya and eight Sakya houses. The central axis 
through the shrine almost exactly divided the Vajracaryas 
of the northwest from the Sakyas of the southeast. 

A generation later, this clear division is no longer 
valid. The ruin (no. 2) owned by Birendra Man Sakya is 
now owned by a Vajracarya. More importantly, two house 
owners (the present numbers 17 and 21) apparently do not 
belong to the sangha. 


Of the 23 houses mapped around the courtyard in 1993, 
13 have been dismantled and rebuilt, in some cases 
doubling the bulk of the earlier structures. In 2021, only 
four houses predated the year 1950. 

The oldest house is that of Rajib Vajracarya (son of 
Kanak Ratna) (no. 5) whose grandfather built it in 1944, 
as attested by the inscription. One floor was added to the 
house in the 1990s. Babindra Vajracarya’s house (no. 6) 
was probably built in the 1960s, similar to Sri Ratna (son 
of Panna Ratna) Vajracarya’s house (no. 7). Raju Vajra- 
carya’s (son of Khadga Raj) house was dismantled and 
rebuilt in 2005. The house of Amrta Raj Vajracarya 
(presently no. 17) was inherited by his daughter Tirtha 
Maya, who married Daugal Vajracarya who belongs to the 
sangha of Kvabaha. She keeps worshipping the tutelary 
deity of Vabaha and carries on her tray small, ca five cm 
high, representations of her father and mother. Her 
husband bought a small portion of the neighboring house 
and built the largest house of the courtyard in 2010. 
The remaining part of the house (presently no. 21) was 
bought by Jagat Raj Sakya from Mahabauddha in Kath- 
mandu and rebuilt in 2012. 


Thakur Man Sakya’s house (prev. no. 3, see the site 
map) was rebuilt by his son. Laksmi Bahadur Sakya’s son 
Chuma rebuilt the house (prev. no. 1) in 2016. Siddhi Raj 
Sakya’s son Ratna Raj bought the house of Birendra Man 
(prev. no 2), which had been in ruins for decades, and 
rebuilt it in 1995. The son of Harka Raj Sakya (prev. no. 8), 
Gautam, rebuilt his house in 2008. The house of Hira Kaji 
Sakya (previous no. 7) dates to the 1960s. 

House number nine belonged to Asa Maya Vajracarya, 
a childless widow, who donated the entire plot covering 
34 square meters to the sarigha. The house had long since 
been used to provide access to the Āgā of the Kvāpāchē 
and when it was dismantled in 2002, part of the ground 
floor was converted into a separate room (kotha nirmāna) 
in order to house the icon of a Buddha (bhagavana murti). 
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Vābāhā 
Vajrācārya 
members of the sangha 

in 1993 

1 Amrta Raj; 2 Panna Ratna; 
3 Khadga Raj; 4 Nil Ratna; 
5 Kanak Ratna; 6 Bajra Raj; 
7 Asa Kaji; 8 Bikram Raj; 
9 Dharma Raj; 
10 Asa Maya 
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Sakya 
members of the sangha 
in 1993 

1 Laksmi Bahadur; 

2 Birendra Man; 

3 Thakur Man; 

4 Dana Maya; 

5 Suni; 6 Giri Man; 

7 Hira Kaji; 
8 Harka Raj 
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Vābāhā Houses built from 1594 to 1950 
List of houses owned 1 The Kvapāchē dates to 1594; the shrine was provided with a tympanum in 1634, then repaired and roofed again 
by Vajrācārya and Sakya. in 1654, and the struts made in 1680. Presumably, the building received in its present shape around the end of the 
Recorded by Niels Gutschow and 17% century; the ridge turret was renewed in 1993. 
Nutandbar Sharma in October 2021 Шаа Sakya preserves part of the columned ground floor arcade, and windows with triple 
openings dating to the second half of the 17 century. 
3 The house of Hirendra Man Šākya, son of Giri Man, which dated to about the end of the 17% century, collapsed 
in the 2015 earthquake; however, the ground floor survived. Hirendra now lives in Bakundol. 
4 One of the two houses of Jüanendra Vajrācārya, son of Bikram Raj, built ca 1925, was inherited by his father from 
his elder brother Vajraraj who died childless. 
5 The House of Rajib Vajracarya, son of Kanak Ratna, was built in 1944 as testified by an inscription above the 
second floor window. Bikram Raj and Kanak Ratna were brothers. 


Houses built from 1950 to 2000 

6 The house of Babin Vajracarya, son of the brother of Nila Ratna, built ca 1960. 

7 The house of Ratna Vajracarya, son of Panna Ratna, built ca 1970. 

8 The house of Phalendra Sakya, son of Barta Man, built ca 1980; he later extended it in order to use part of the 
small lane for his staircase and to add a shop to the south. 

9 The Digiché, built in 1682, was dismantled in ca 1982 and then rebuilt as a reinforced concrete structure, using 
late 19"-century windows salvaged from demolition sites. 

10 One of the houses of Gyanendra Vajracarya (see 4), built in 1993. 

11 The house of Ratna Raj Vajracarya, brother of Babin. He bought the plot from Trilok Man Sakya, whose 
whereabouts are unknown. 

12 The house of Gautam Sakya, son of Harkha Raj, built ca 1995. 

13 This was the house of Asa Kaji Vajracarya, Jfianendra’s father's brother. Since he died childless, his eldest 
brother’s son sold the house to Asta Avale. 


Houses built from 2001 to 2020 

14 The house of Bikas Sakya, son of Thakur Man, built in 2001. 

15 The house offered by Asa Maya Vajracarya, was dismantled in 2005, and rebuilt as a “God-house” (Bhagavanché). 

16 The house of Raju Vajracarya, son of Khadga Raj, built ca 2010. 

17 The house of Amrta Raja’s daughter Tīrtha Maya, who married Dhaugal Vajracarya from the Kvābāhā Sangha, 
built in 2012. 

18 The house of Sanu Kaji Sakya, built in 2013; the ground floor arcade was not kept. 

19 The house of Chuman Sakya, son of Laksmi Bahadur, built in 2016. 

20 The house of Dharma Raj Vajracarya, built in 2018. In 2021 he donated a silver chain for the Buddha. 

21 The house of Jagat Raj Sakya from Mahabauddha, Patan, who bought the plot from Harka Raj, built in 2019. 
22 The house of Satis Sakya, son of Lekh Man, built in 2019. 

23 The Kacabaha of Vabaha, collapsed in the 2015 earthquake and was rebuilt in 2020. 


a The house of a Manandhar, who sold the house to a Josi in 2005. 
b The house of Asa Ram Avale,who bought it from a Citrakar, built in 2018. 
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Vābāhā 

Location of of 23 houses 
owned by Vajrācārya 
(rendered grey) and Šākya; 
Kvāpāchē, Digichē, 
Bhagavānchē, and Kacābāhā 
rendered yellow. 


Mapped by Niels Gutschow 
in October, 2021 
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Vābāhā 

Rajib Vajrācārya demonstrates 
the 102 cm long pole 
(gābhāsī), literally the 
“wooden bell” and the 
clapper, donated in 1871. 
The pole is clanged 108 times 
in the morning to indicate 
the beginning of worship 

and again in the evening 

to conclude it. 


Photographs by Niels Gutschow, 
October 9, 2021 


The Courtyard (cuka) and the Shrine Building 
(Kvāpāchē) 


The first reference to the Sūrya Varman (also named 
dharma, ° brahma ot ° varna) Samskārita Mahāvihāra dates 
to 1442. Presumably the courtyard had at that time the 
same size as today and the shrine was housed in a three- 
story structure. The members of the monastic community, 
the sangha, shared the plots within the quadrangle, with 
the houses being two bays deep (ca 5 to 6 m). Today the 
courtyard is accessible on all four sides through covered 
passages. 


For 1596 the renewal of the roof is mentioned in an in- 
scription (no. 1) and for 1634 the offering of a tympanum 
(no. 2), installed above the doorway. In the middle of the 
17% century King Siddhinarasimha Malla initiated a reor- 
ganization of the Buddhist monasteries. The king “added” 
Vabaha to the twelve principal bahas and “laid out the 
rules,” as an early 19*-century chronicle tells us.” It seems 
quite possible that in this context not only Vabaha but also 
Jyobaha (also called Dyahbaha) and Dhaubaha — all three 
located in the northeastern sector of the city - were revived 
or even resettled. 

The aforementioned tympanum was replaced by one 
in brass in 1873 and kept in the Digiché until it was re- 
covered in 2005 to crown the doorway made in the house 
adjoining the shrine building to provide access to a cham- 
ber called Bhagavanché where a new icon of the Buddha 
was installed (inscription no. 34: murti sthāpana). 


At the time when the doorway’s tympanum was donated, 
which features Sākyamuni Buddha, framed by Prajūāpāra- 
mita and Padmapani to represent the Three Jewels 
(triratna), the shrine must have already attained its present 
shape. Twenty-two years later, the sarvasangha, the mem- 
bers of the monastic community, established a gilded deity 
(devata) and provided it with a tympanum (in wood) 
in 1658. It is probably this icon or a much earlier one that 
is kept as a treasured, worn-out relic in the sanctum of the 


shrine. A similarly worn-out icon of Karunamaya and 
fragments of the tympanum and the pillars of the throne 
are also kept. Twenty years later, in 1678, an inscription 
in stone (no. 3) recalls that the temple (devala) was raised 
(thakasyam) and that masons covered the roof with tiles 
and added a roof turret which was crowned by a gilt finial 
(gajū). Even a triple-layered ceremonial umbrella was 
added and a flag. Four years later, one more umbrella was 
added to the finial and in 1680 six struts were installed 
(inscription no. 5) to support the eaves of the roof; this 
was most probably done to replace earlier struts, since in 
Newar architecture the roof must be supported by struts. 
Renewing the roof tiles after a period of 78 years is not 
unusual. However, in all probability, an entirely new 
building was erected that was topped by a turret of the 
style many of Patan’s monastic quadrangles of the bākā 
and bahitype. The motifs of the cornice above the ground 
floor, and the details of the prominent first floor window 
with its five openings (pasukajhyah) can be dated to the 
end of the 17" century, but the two small latticed windows 
suggest a later, early 18^ century origin. The early 18% cen- 
tury shape of the building is still preserved today. 

Twenty years after the offering of the struts, one 
member of the community must have donated his plot 
within the quadrangle in 1700 for the erection of a three- 
storied Digiché, a “house (ché)” which shelters the 
ancestral deity (digidyah) of the lineage of Vajracaryas. 
With this initiative, the reshaping of the courtyard over a 
period of 30 years began. 


First, a caitya was set up in 1727 by reassembling four 
Licchavi-era 7* century fragments, of which two remained 
invisible within a wide platform. The original, probably 
six-tiered pinnacle was replaced by a eleven-tiered one, 
reflecting contemporary dogmatic requirements. It remains 
unknown whether a fragment of a Licchavicaitya was there 
before, for a caitya was always a constitutive element of a 
monastic courtyard. A pillar with the statue (52/2) of the 
donor couple stands right behind the caitya’s platform. 
Eighteen months later the courtyard was paved. 
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In 1728 another caitya and a dharmadhatumandala 
were sponsored by the same donor couple (inscription 
no. 10), however on a level that appears to be thirteen cm 
higher than the pavement laid a year earlier. On that same 
level, in 1734 a third caitya was built by a Sakya family in 
the shape of a Sikharakūtacaitya with seven circles of lotus 
leaves. A new pavement is recorded 28 months later. 
Inscription number 12 acknowledges that the shrine and 
the courtyard (pivane = outside) were paved with oiled 
tiles. Moreover, the decaying walls of the house of the 
monastery (babaragrba) were restored (danāva). It cannot 
be said what exactly was restored but it must be assumed 
that maintenance was carried out, which at most other 
sites is described by the term jfrnoddhāra. This was 
probably the time when the latticed windows on first floor 
were introduced. 

In 1742 the western entrance to the courtyard received 
two lions as guardians and in 1750 the family who had a 
caitya donated in 1734 had the doorway of the shrine 
covered in gilt copper repoussé. In 1773 the two small 
blind windows framing the shrine doorway received panels 
in stone. In the same year a new "Aksobhya Buddha 
Bhagavāna” in stone replaced the “worn-out” old one 
(inscription no. 17). In 1857 another icon representing 
the Kvācapāladevatā was presented, made of gilt copper. 
The old one in stone was kept and the new one in copper 
simply placed in front. This configuration is still preserved 
today. 


An intensive building phase followed from 1873 to 1890. 
Within 17 years, the original wooden tympanum was 
replaced by one in brass in 1873 (inscription no. 21), two 
bell-stands were erected on the plinth of the Kvāpāchē, a 
ritual firepit was built, and in 1882 the fourth сайуа was 
set up in the form of a Jvalavalicaitya. In 1890 a large 
sceptre (vajra) was placed on top of the dharmadhatu- 
mandala and a large bell-stand installed on the plinth 
(no. 26). From that year until 1993, only one substantial 
offering was made by covering the latticed door leaves that 
provide access to the sanctum, with brass repoussé in 


1925. About 30 years later, a framed niche to the left of 
the doorway was created to incorporate four prayer wheels 
without an inscription, mirroring a Tibetan influence 
which surfaced again fifty years later. 


A new phase of interventions and offerings started in 
the fall of 1992 when the Patan Conservation and Deve- 
lopment Programme decided to initiate a pilot conservation 
project. The roof turret (p/ucā) had partly collapsed and 
the roof of the shrine had been covered with corrugated 
iron sheet. The aim was, not to dismantle the base of the 
turret but to consolidate its support on third floor level 
without introducing steel beams. The latticework for the 
upper portion of the turret and the roof was made by the 
carpentry workshop of Indra Kaji Silpakar and Radhe 
Shyam Silpakār from Bhaktapur. The pinnacle in the 
shape of a caitya, topped by a ceremonial umbrella, was 
reinstalled in May 1993. 

While designing and implementing that project, it was 
suggested to the community of Vajrācārya and Šākya that 
the the Licchavicaitya be dismantled and the platform 
raised to the present pavement level in order to regain the 
platform's former, 18*-century height of 45 cm. More- 
over, two Licchavi-era elements, concealed within the 
platform, were to be lifted in order to form the base of the 
newly assembled caitya. This effort was undertaken to 
confirm the unique importance of this outstanding 
example in the history of Newar architecture. 


Four years later in 1997, a new era of beautification began 
with the encasement of the 24/25 ground floor by a grill 
of iron bars (inscription no. 33). A Šākya couple acted as 
donors. For the first time, the monastery's name was 
provided in the inscription as “Ombaha.” The grill created 
a kind of cage that provides a sense of security in times of 
rampant theft. Except for the copper plate inscriptions, 
there is, however, no object of artistic or historical value on 
the elevation of the shrine building that would justify such 
a visually imposing intervention. The idea of the cage is 
therefore not based on rational considerations; rather, it 


seemed to be mandatory as an expression of care and 
reverence. As the shelter of the tutelary deity, the shrine 
building is seen as a vulnerable object in need of protection 
at times of great social, political, and economic change. 
Since the 1960s, theft has resulted in great losses in the 
public sphere; while on the other hand, the monastic 
communities and the caretakers of temples were some- 
times entangled in selling the very treasures that they were 
entrusted with. These treasures had usually been exhibited 
once a year during the month sacred to Buddhists, Gala 
(approx. August), in the arcade of one of the wings of the 
quadrangle. In the beginning of the 21* century this was 
rarely observed and during the pandemic it was given up 
altogether. 

Early in the 1970s Kathmandu’s Karunamaya temple 
at Janabaha was encaged with artistic grillwork featuring 
lotus flowers that were gaily colored in blue and yellow. 
This served as a prototype followed by many monasteries. 
In about 2010, at Tabaha in Patan a high fence was even 
made around the 17" century triple-tiered temple and 
surrounding votive objects. Beyond aspects of security, 
these fences and grills must be seen as another structural 
layer, encasing sacred objects that ask for veneration. 
Modernity enabled industrial production to offer new 
building material for beautifications. Such efforts pro- 
vided welcome opportunities to accumulate merit. As a 
result, unrefined, raw corten rods imported from India 
are seen as the appropriate material to serve the purpose 
of beautification. 


In 2002 the tympanum was repaired by replacing one 
panel in the upper left section, and in 2005 the former 
house of the deceased and childless Asa Maya Vajracarya 
was dismantled and rebuilt as a reinforced concrete 
structure without the historic sloped roof to house 
the God-House (bhagavānchē) for an icon of the deity 
(using the general term bhagavana murti, not the term 
Sakyamuni Buddha). The facade was made up of regular 
bricks (desiapa) painted red. At the first floor level, two 
early 20*-century windows of upright proportions were 


installed. From the income of the deity’s shrine 3.5 lakh 
(350,000) Rupees were spent and 40,000 Rupees were 
offered by five individuals. The wooden tympanum which 
was removed from the principal doorway in 1873 was then 
reinstalled above the simple entrance of the newly created 
room. In 2009 a Sakya family from Dyahbaha donated a 
canopy above the Licchavicaitya and had prayer wheels 
(mane) affixed to the four supporting steel pipes. A couple 
of years later, the community of Vabaha joined in this 
effort to accumulate karmic merit by affixing four prayer 
wheels at of the dharmadhatumandala, and a canopy and 
prayer wheels on steel pipes around the Sikharakütacaitya 
and the Jvalavalicaitya. Offering prayer wheels has become 
popular in recent years. In 2008 Sraddha Vajarcarya, at 
that time the 24/2 eldest thapāju, introduced a small 
pavillion for a large prayer wheel measuring 90 by 90 cm 
within a roofed structure to the left of the shrine’s plinth 
before he passed away in 2020. 

In 2015 a shrine dedicated to a manifestation of 
Maūjušrī, Aryanamasangiti, was erected on the level of the 
courtyard to the right (west) of the plinth, supported by a 
pillar of molded bricks, which supports the inscribed 
marble panel praising the karmic merit (punyakarya) of 31 
named donors. In a similar manner to the cage created for 
the shrine building itself, the newly erected independent 
shrine of the transcendent Bodhisattva was encaged by 
steel bars on all four sides, creating an outer transparent 
box measuring 116 by 109 cm. 

The latest occurrence of an offering is recorded on 
August 9%, 2021, when a family of Vajracarya offered a 
long banner in brass to the Kvapaché, which extends from 
the finial on top of the roof turret beyond the eaves of the 
lower roof, and features Sakyamuni Buddha at the bottom. 
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Vābāhā 


View of the courtyard 
towards southwest. 


Photograph by Niels Gutschow, 
August 1992 


Vābāhā 
View of the courtyard 


towards southwest. 


Photograph by Niels Gutschow, 
August 1992 
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Vābāhā with the shrine 

(1, kvāpāchē), the community house (2, digi), 
the arcade (3, раса, closed in 2016) and 
two branch monasteries, Vābāhā Dunenani 
and Lakhidanbāhā. 

Mapped in 1993 


Lakhidanbākā 2, 


Vābāhā Dunenani 


Vābāhā 


Section drawing north-south after res 


Drawing by Gyanendra Joshi, April 1993 


toration, 1993. 
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Vābāhā 

Section of the shrine 

in its restored shape. 
Drawing by Gyanendra Joshi, 
April 1993 
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Vābāhā 
Elevation of the shrine with 


its restored roof turret. 
Drawing by Gyanendra Joshi, 1992 
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Vābāhā 

Inventory of deities and votive 
offerings within the monastic 
courtyard. 

1) Aksobhya (in stone, the 
kvāpādyaļ dated 18577); 

2) Aksobhya (wood, 15*^ c. ?); 
3) Karunamaya (wood, 14* с. 2); 
4) head of Dipankara; 

5) Aju-Amrtajyoti; 

6) Aji=Laksmījyoti; 7) jagēsala 
(pit for homa); 8) pair 

of protective lions; 9) two bell- 
stands (1876, 1890); 10) pair 
of ceremonial flags; 

11) mandah (lotus stone, 
discarding pinda); 12) pillar 
(to support the kusibva); 

13) stone with five lotus 
flowers (Paficabuddha) and 
sriyantra); 14) jagésala (pit 
for homa), 1879; 15) mandal 
(lotus stone); 16) mandal 
(lotus stone); 17) Dharma- 
dhatumandala, dated 1728; 
18) Caitya, dated 1728; 

19) Licchavicaitya, 7* c., 
reestablished 1727; 20) pillar 
supporting Amrtajyoti and 
Laksmijyoti, dated 1728; 

21) Padmavalicaitya, 1728; 
22) Jvalavalicaitya, 1882; 

23) stone marking the place 
to erect Yamadyah; 

24) Aksobhya in a niche; 

25) Ganega guardian of the 
gate; 26) Mahākāla, guarding 
the gate; 27) Hanumān, 
guarding the gate; 28) pair 

of lions, 1742; 29) Ksetrapala 
(lost); 30), 31) jagēsala (pits 
for homa). 
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Vābāhā 

Pit (jagēsāla) for the 
performance of fire rituals 
(лота), installed in 1879 

А vajra motif is carved in the 
center of the pit where the fire 
is kept burning during the 
ritual. On that level, the pit 
has four motifs in the corners: 
a wine cup (pāfra), a walnut 
(khvasīma), a garland, and 

a vajra. Four unfired pots 
(kacibhā) are kept here, for 
various kinds (maximum 18) 
of grains and pulses (viva) 
used during the ritual. On the 
rim of the pit appear the eight 
recognition symbols of the 
Astadikpala, the guardians 

of the universe: nāga (for 
Varuna, West), tvāydeva (lamp 
for Vayu), kāpali (tortoise for 
Kubera, north), sankha (conch 
for Isāna), vajra (for Indra, 
east), flame (for Agni), 
burning corpse (for Yama, 
south). and ghanta (bell for 
Nairta). On top of these, the 
astadigpatah (eight directional 
flags of Astadikpala) are 
displayed during the ritual. 
The identity of the four 
symbols on the surrounding 
metal platform could not be 
ascertained. 


Photograph by Niels Gutschow, 
August 28, 1992 
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Vabaha 

A pair of guardians, framing 
the doorway of the shrine. 
Left, Vajrasattva (holding 
vajra and ghanta), right, 
Sarasvati (holding mirror and 
— indirectly — vermillion 
container). The tympanum 
features Vairocana in the apex, 
Ratnasambhava and Aksobhya 
on the left, Amitābha and 
Amoghasiddhi on the right. 
The undated relief of the 
couple is identified as Āju and 
Aji, or as Amrtajyoti and his 
wife Devajāni, who acted 

as donors in 1728. 


Photographs Ashesh Rajbansh, 
October 11, 2021 
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Vābāhā 

Detail of the two windows framing the doorway of the shrine. 
Inscription (no. 16) on the inner circle of the lotus flower, 
enclosing Amitābha, simply mentions the offering of the 
deities (mūrti) in April 1773. 

In a rare variation, the central latticework of the windows has 


been replaced by reliefs depicting lotus flowers carved in stone. 
Photographs Ashesh Rajbansh, October 11, 2021 
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Vabaha 
The tympanum above the doorway of the sanctum, donated in 1873. 
It features Vajrasattva in the apex, covered by a ceremonial umbrella, 


and a finial with the wish-granting gem on top, flanked by fluttering scarves. 


The central trilobed arch is occupied by the Three Jewels. In the centre 
Buddha Sakyamuni on his elephant throne flanked by a pair of sacred pots. 
On his left, Prajfiaparamita as the manifestation of the Teachings (dharma) 


and Padmapāni on his right as the manifestation of the community (sazigha). 
The arch shows Garuda in the center, his talons clutching the legs of a pair 
of snakes. The one on his right was replaced in 2002. A pair of celestial spirits 
(kinnara) with the hindquarters of birds guards the bottom ends of the arch, 
wielding flags. The birds’ tails create lotus foliage that bears six four-handed 


female Bodhisattvas. 
Photographs Ashesh Rajbansh, October 11, 2021 
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Vābāhā 

The tympanum (zorana), which in 1634 was offered to mark the doorway 

to the sanctum. It was removed in 1873 to be replaced by an uncarved block 
of wood, then covered by a new one molded in brass sheet. It was stored 

in the first floor Aga and recovered in 2005 to be placed above the doorway 

of the newly constructed shrine to the west of the Kvapaché. 

Vajrasattva crowns the arch under a triple umbrella on top of Garuda, who 
clutches the legs of a pair of snakes (to his right zgaraja, to his left his consort, 


a nágini). Pairs of lions and dragons confirm the protective character of the 
scene above three framed niches, which represent the Three Jewels: in the 
center Buddha Sakyamuni on his elephant throne, to his left Prajūāpāramitā, 
and to his right Padmapani. 

The bottom ends of the arch are guarded by celestial spirits (kimnara) with 
the hindquarter of a bird, which hold banners that dissolve into pearls, thus 
signifying the flow of water. 

Photograph Ashesh Rajbansh, October 11, 2021 
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Vābāhā 

Relief on top of a pillar, 
installed in summer 1728. 
The effigy portrays Amrtajyoti 
Vajracarya and his wife 
Devajani, who donated 

a new caitya and 

a dhamadhatmandala. 

As was usual, the donor is 
depicted larger than his wife, 
with his headgear causing him 
to appear even larger. Both are 
seen in the gesture of 
salutation, respect, and 
adoration (namaskara). 

The composition features a 
certain symmetry: him with 
his left knee touching the 
ground and turning slightly 
to his right, her with her right 
knee touching the ground and 
slightly turned toward him; 
their gowns dropping across 
the edge of the lotus throne. 


Photograph Ashesh Rajbansh, 
October 11, 2021 
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Vabaha 

Left, the roofed pavilion (90 x 90 cm) with a large prayer 
wheel was donated by Sraddha Vajracarya in 2008, at that 
time the senior of the community’s elders. The inscription 
on the protective grill records its donation by a Sakya couple 
in Vikram Samvat 2054, the 5" day of the month of Asvina 
(September 21, 1997). 

Right, the roofed shrine of Aryanamasangiti, established 

in April 2015 and placed on a pillar. The flag was donated 
in August 2021. 

Photographs by Niels Gutschow, October 26, 2021 
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Vābāhā replaced by a fourth story; the house to the left of the Kvāpāchē (no. 18) was 
Since the 1990s the courtyard and its built environment has changed dismantled in 2013 and replaced by a five-story house. 

fundamentally: The ground floor of the shrine, Kvāpāchē, is encased by a grill A lamp post and a post for electrical and telephone wires were installed in the 
of iron rods in 1997, two shrines left (prayer wheel), and right early 2000s. Three caityas are framed by steel pipes bearing prayer wheels; a 
(Aryanamasangiti) added in 2008 and 2015. The house to the right of the canopy was added to two of these in the late 2008. 

Kvāpāchē was dismantled in 2005 and rebuilt with a Bhagavāchē on ground Some 15 motorbikes are parked there in the nighttime; the 18%-сепсшу tile 
floor, the banner was installed in August 2021 and a clock affixed to the wall. pavement (ci&Zapa) was removed in summer 2021, to be paved with large-size 
The roof of the house built in 1944 (yellow, no. 5 on the map) had been red bathroom tiles, produced in India. 


Photograph by Niels Gutschow, October 3, 2021 


The tentative history of replacements of the 
tutelary deity (Kvāpādyah), Aksobhya Buddha 


Bhagavāna 


For the tutelary deity of the shrine a couple of historic layers 
can be identified. Two wooden deities are kept here, which 
seem to predate the 17* or even 15" century. A large statue 
of Karunamaya / Avalokitesvara survives in a mutilated state, 
kept unattended as a relic in the southeastern corner of the 
sanctum.” The second deity represents Buddha Sakyamuni. 
Its poor state of preservation suggests an early date; however, 
this icon could also in fact be the “gilded deity” (devatā) that 
the sarvasangha, the members of the monastic community, 
donated in 1658 (inscription no. 3) and provided with a 
wooden tympanum. Fragments of the tympanum and the 
pillars of the throne surround are still kept in the sanctum. 
The fact that both the deity and the throne survive only in 
fragments suggests a degree of neglect that is difficult to 
imagine. Another option would suggest that the wooden 
deity dates to an earlier phase of the monastery’s history and 
was only replaced at the end of the 18" century, because 
it was “worn-out”. In that case, the “gilded deity” refers to a 
different representation of the Buddha, which has not been 
preserved. 

Whatever the case may be, a third statue, this one of 
stone, representing “Aksobhya Buddha Bhagavāna” was offe- 
red in 1773 (inscription no. 17) by a couple of Citrakāra, the 
community of painters, because the old one was "completely 
worn-out”. This icon became visible in February 1993 when 
another one offered at a later date was removed to allow 
fundamental repairs to the entire building to be undertaken. 
Aksobhya is supported by a full-fledged pedestal with roof 
moldings with characteristic upswept corners. 

In 1857 (inscription no. 19) an extended family of 
Vajrācāryas offered a deity of fire-gilded copper and pledged 
the income of some 1,010 square meters of agricultural land 
for the annual rituals. This icon was placed in front of the 
older, slightly smaller one in stone and later covered by a 
cape-like sheet of brass in an effort to garb the deity. At the 
same time, the pillars of the former throne were replaced by 
a pair of standing guardians, identifiable as Āju (Vajrasattva 


with scepter and bell) and Aji (with mirror and vermillion 
container). These are worked in copper repoussé, with lotus 
flowers on top. The missing tympanum was intended to be 
supported by the lotus pedestals but this was only installed in 
the 2000s. Mediocre craftsmanship testifies to its recent 
origin. The cusped arch has Garuda at the apex, grasping a 
pair of snakes (naga and nāgini) with his talons. The tails of 
the snakes end among lotus scrolls without establishing an 
explicit connection to the foliated tails of the pair of Makara 
at the bottom of the arch. 

In 1993 the deity had three feather-like ornaments 
(kīkipa) fastened to an arch behind the crown. In 2021 eleven 
were counted, of which four were offered by the local 
women's group in August 2021. In that year, the sheet of 
brass had been covered by embroidered cloth and the deity 
was garlanded with two long necklaces of ancient Nepalese 
rupee coins bordered by rings of brass and honored by two 
yellow and white scarfs. 

Behind the deity a panel of sheet metal on wood is paint- 
ed with the five colors of the Tathāgatas (yellow = Ratnasma- 
bhava; blue = Aksobhya; white = Vairocana; red = Amitābha; 
green = Amoghasiddhi). 


In front of the principal tutelary deity, installed in 1857, isa 
smaller version of Buddha Sakyamuni crafted in monolithic 
stone, with a large lotus base, the leaves of which turn both 
upwards and downwards. This figure appears to have been 
somewhat too large for the molded base below. This base was 
probably created in 1658 to support the “gilded deity” offe- 
red by the monastic community — in contradiction to the 
conclusions presented above. The figure in stone replaced an 
earlier one which was stolen at the end of the 1980s. Thieves 
broke a hole in the rear wall and stole a number of valuable 
items from the sanctum. The photograph taken in August 
1992 shows a layer of corrugated sheet iron which was 
installed after the break-in in order to increase security. In 
recent years the new figure has received an embroidered garb 
with a large swastika sewed on. A feather-like ornament (kīki- 
pā), a crown, and a necklace was offered to the Buddha by the 
Vajrakirti Namasangiti Khalah, the local women’s group, 
on the first day of the month of Gala (August 9, 2021). 
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Vābāhā 

Two worn-out deities, 
tentatively dated to the 14" to 
15" centuries, kept as relics 
in the sanctum of the shrine 
building. 

Left, Karunamaya 

(or Avalokitesvara), right, 
Sakyamuni Buddha in the 
form of Aksobhya; probably 
the original tutelary deity 
of the monastery which was 
replaced by a gilded icon 

in 1658 (inscription no. 3). 


Photographer anonymous, 
August 2021 
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Vābāhā 

The sanctum with the tutelary 
deity, the kvapadyah. 
Photograph by Niels Gutschow, 
February 2, 1993 


Vābāhā ‚ 
Detail of the tutelary deity. The crown of Sakyamuni’s gilt 


in 2021. The wooden tympanum was probably removed 


in 1857 and was only replaced by one in gilt copper 
head, worked in copper in 1857, has eleven stylized feathers in about 2010, 


(kīkipa), eight more than in 1992, of which six were donated Photograph Ashesh Rajbansh, October 11, 2021 


Objects of the sanctum and 
the iconography of the doorway 


Comparing photographs taken in August 1992 and 
October 2021 reveals a number of changes. In 2019 the 
stepped “altar,” made of reddish bathroom tiles of Indian 
production, covers the upper level and creates a step on 
which two representations of Surya frame the smaller 
Buddha in stone. On the left end, the finial of a caitya with 
thirteen tiers is now kept in an orderly upright position, 
while on the right a panel depicts a donor couple. 
A scepter is kept on the lower level to the left, with three 
icons cast in bronze that represent Vasundhara and Hala- 
hala Lokešvara on the right. 

The framework composed of the cane and willow of 
the Dipankara with its gilded head on top was formerly 
stored at the eastern end of the sanctum; it is now kept in 
the western end, next to the wooden gong, which was 
replaced by a new one in 1871 (inscription no. 20). 


Of the original wooden doorway that dates to the late 
1670s when the Kvapaché attained its present shape, only 
the lintel ends, the outer stepped frame (puratva), and the 
mediating quarter-round frame are preserved without a 
sheet metal covering. The bearing frame and the colonettes 
(toranthān) were covered with a sheet of brass in 1873, 
with Vairocana in the central of the five dentils, the “teeth” 
of the lintel; a plaque depicting Aksobhya with his earth- 
touching gesture is nailed to the triple roof molding. At 
the same time, the wooden tympanum that dates to 1634 
was replaced by one in copper repoussé. The inner lobed 
panel features Buddha Sakyamuni on his lion throne, 
flanked by Prajfiaparamita to his right, representing the 
Teachings of the Buddha and Padmapani, the latter 
representing the order of monks. The winged sun-bird 
Garuda guards the scene at the apex, clasping a pair of 
female (in error?) seven-hooded snakes with his talons. 
Of the seven panels, the one depicting the snake virgin 
to the right of Garuda was replaced in 2005. On that 
occasion nine copper nails were replaced by screws. Six 


female Bodhisattvas (five with identical gestures) mark the 
lotus scrolls emerging from the feathered hindquarters of 
the celestial spirits (kinnara), who guard the arch at the 
bottom ends, holding flags. A panel depicting Vajrasattva 
crowns the tympanum, highlighted by a finial with the 
usual ceremonial umbrella and fluttering pendants. In a 
final effort of beautification, the door leaves were covered 
with repoussé in brass in 1925. Above the Tibetan-style 
iron lock, a kneeling guardian, wielding a sword with his 
right arm, is accommodated in a shallow niche. A string 
with seven bells and inscribed (unreadable) leaves garlands 
the opening. 


Colophon of Astasahasrikā Prajfiaparamita written 

in Tadapatra with black ink. 

The cover page and end pages are adorned with the goddess 
Prajfiaparamita in brass and the inner first folio has depictions 
of the Avadana stories. 


Folio 242 

line no. 2.... šrīmadānandadevasya vijayarajye samvat 281 
kārtika šu-/ 

line no. 3. di 2 likhitamidam rājaputra érisridhareneti || || 
[added later, in Pracalita Nevārī script] éreyo'stu samvat 978 mi/ 
titi āsādha sudi . astami . mamgalavāra . thva khunhuya dinasa 
tharpāju ri jagatamuni/ 

juna šrī sūryānanda bhāju раа yako jula mahabuddhayamha 
Il Subham || 


Translation: 

Written in Rafijana script: 

During the rule of venerable [king] Ānandadeva in NS 281 
[CE 1161], on the 2™ day of the bright half of lunar month 
of Kartika, written by Rajaputra [son of a king] venerable 
Sridhara. 

Added later in Pracalita Nevari script: 

On the 8% day of the bright half of the lunar month of Asadha 
in NS 978 [CE 1858] on Tuesday, on this day the elder of the 
vihāra (harpāju) venerable Jagatamuni made venerable 
Sūryānanda of Mahabuddha recite it. May all be well. 
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Vābāhā 

The sanctum with Aksobhya as the tutelary deity, the kvāpādyaļ. 
In front a second Aksobhya and a small panel depicting Sūrya. 
On the left a fragmented wooden statue of Aksobhya. 
Photograph by Niels Gutschow, August 1992 


Absolutely essential for the sanctum of a Newar monastery 
is the custody and presentation of the Prajfiaparamita text. 
Literally “the Perfection of (Transcendent) Wisdom,” it is 
a collection of about forty texts with some 8,000 stanzas. 
Some of these texts are believed to be the earliest Maha- 
yana Sutras, dating to the 1* century BCE. Its under- 
standing represents an eminent element of the Bodhisattva 
path. The “cult of the book"?! causes “lay-folk (to) make 
an offering for the privilege of a short darsan and having 
one leaf of the manuscript touch the forehead. Viewing is 
supposed to confer health and protection.” At Patan's 
Kvābāhā the text is recited every day in the morning and 
in the evening. Read simultaneously by ten people, the 
reading takes three to four hours. At Vabaha the daily 
reading of the Prajfiaparamita in the month of Gila was 
the duty of members of a giithi headed by Sucitra Man 
Sakya, but due to the pandemic this was not done in either 
2020 or 2021. The reading extends from the day after new 
moon in early August to the following new moon. The 
full moon commemorates the day the Buddha defeated 
Mara in the process of experiencing his awakening. The 
text is not understood by lay-people. Hearing the 
Teachings that provide comfort and protection is similar 
to viewing and being touched by the book. 

The text is kept in a copper box to which plaques of 
the Three Jewels, the Triratna, are affixed. In a similar 
manner to a deity, the box is displayed on a pedestal 
covered by repoussé-work and a backing tympanum, 
complete with a finial. The box with the text is treated as 
a shrine, the material representation of the divine. In a 
further step, the text is personified as a female Bodhisattva. 
As such the Bodhisattva is regularly seen to the right of 
the Buddha, representing the Teachings as one of the 
Three Jewels. In her four-handed representation, the 
hands of the lower arms display the dharmacakramudra, 
the turning of the wheel of the Teachings, while the upper 
hands hold the book and the scepter. 

Similar to the Prajfiaparamita, the Mahāparinirvāņa 
Sutra, which was compiled prior to the 2" century CE, 
must have reached Newar Buddhism at an early date. 


Michael Radich has pointed out that it was not only in 
Chinese and Japanese Buddhism that the texts were 
treated as a physical vestige of the body, equivalent to the 
remnants of His corpse after cremation. Thus, the 
Teachings were declared the “body” of the Buddha (sarīra) 
and in ritual terms treated in the same way as a living 
Buddha.” 

In some Patan monasteries “the entire Nava Grantha 
(nine tomes) distinctive to Newar Buddhist tradition” are 
read out: beside the Prajūāpāramitā these are the Gandvyitha, 
Dasabhimi, Samādhirāja, Lankavatara, Saddharmapunda- 
rīka, Lalitavistara, Suvarnaprabhasa, and Tathagataguhya. 


The most common text read out in the month of Gila is 
the Namasangiti (literally “singing the names [of Mafijušrī],” 
which is dedicated to the Bodhisattva Mafijusri as the 
embodiment of wisdom and knowledge. This text is dated 
to the 6 or 7 centuries and is considered to be the root 
(mula) Tantra of the dharma- dhatumandala in Newar 
and Tibetan Buddhism. Part of the text used to be recited 
in the early morning by women, at Vabaha by the 
members of the Vajrakirti Namasangiti Khalah. This 
group established a shrine of Aryanamasangiti in 2015 
west of the Kvapaché and offered ornaments in early 
August 2021.” 


Within the sanctum, high above the pedestal with the box 
containing the Namasangiti, are two frames. The small 
frame presents the five lines of Arati Sloka, which is recited 
during the lamp offering in the evening, the larger frame 
presents the Dašapāramitā Stotra, which is recited during 
the morning service. 


137 


Vābāhā 


The sanctum of the shrine with the tutelary deities. The large 
Amitabha worked in gilt copper dates to 1857. A small 
Amitabha, donated in 1773, was stolen in the 1980s and replaced 
ca 1990. The crown and necklace were donated in 2021. 
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Doorway of the Kvāpāchē 
The doorframe received a gilded cover in 1750; the wooden 
tympanum was replaced by one in brass and the colonettes 


covered with brass sheeting in 1873. The door leaves were 
covered with molded brass in 1925. 


Photographs Ashesh Rajbansh, October 11, 2021 
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Vābāhā 

To the side of the tutelary deity, a copper box contains the 
Prajfiaparamita Sūtra, dated CE 1161. This is a collection of about 

40 texts. The name of the text, literally “the Perfection 

of [Transcendent] Wisdom,” is associated with the doctrine 

of emptiness, a central concept of Mahayana Buddhism. 

The copper box is placed on a pedestal, which is covered by lotus vine 
crafted in brass sheet. Affixed to the front of the box are three plaques 
representing the Three Jewels (triratna), namely the Buddha Sakyamuni 
framed by Prajfiaparamita, the personification of the Buddha’s 
Teachings on his left, and Padmapani representing the community of 
monks (sazgha) on his right. 

An elaborate tympanum graces the box, featuring a lotus flower in a 
lobed arch, framed by entwined snake bodies and topped by a finial. 
Photograph Ashesh Rajbansh, October 11, 2021 


Colophon of Astasahasrikā Prajfiāpāramitā written in Tadapatra with 
black ink. 

The cover and end pages are adorned with Prajfiapramita. The inner 
first folio has depictions of Avadana stories. 


Folio 242 

line no. 2. [written in Rafijanā script] .... srimadanandadevasya 
vijayarājye samvat 281 kārtika šu-/ 

line no. 3. di 2 likhitamidam rajaputra šrīšrīdhareneti |! || [Added 
later with Pracalita Nevārī script] éreyo'stu samvat 978 mi/ 

[added later with Pracalita Nevari script] 

titi āsādha $udi . astami . mamgalavāra . thva khunhuyā dinasa 
tharpaju ri jagatamuni/ 

juna šrī süryananda bhāju pātha yāko jula mahabuddhayamha Il 
subham || 


Translation: 

During the rule in the victorious land of venerable [king] 
Ānandadeva in the year [NS] 281 [CE 1161], on the second day of 
the bright fortnight of Kartika, written by the son of a king 
[rājaputra] venerable Sridhara. On the eighth day of the bright half 
of lunar month of Asadha in the year [NS] 978 [CE 1858] on 
Tuesday, on this day the elder [of the vihara, the tharpaju] venerable 
Jagatamuni [Sakya] caused venerable Sūryānanda of Mahabuddha 


to recite it. Auspiciousness. 
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Vabaha | 

The Arati Sloka and the Dašapāramitā Stotra, 
both framed and exhibited in the sanctum of the 
Kvapaché beside the box containing the 
Prajūapāramitā text. 


Āratī Šloka 


1. antatejo bahirtejo hetukrtvā mūrtīprabhū 

2. ādharatnam mayāratnam grānau mrtyourgryāhā 

3. ado kalyana maddhya kalyanam parivasāne kalyana 
4. svaartham suvyajane kevalam paripürna parišud- 
dham 

5. paryavadatam brahmacarisam prakasyanti smah | 


The first two lines are uttered during the lamp 
offering. Then follows: 


Om. The manifested celibacy - auspicious in its 
beginning, middle and end, self-legitimizing, deco- 
rous, whole and complete, utterly pure and spotless. 


Dašapāramitā Stotra 
(This злота is recited during the morning pzja by the 
priest. It is hung in the larger frame.) 


1. dānabalena samudgatabuddha dānabalādhiga 

tanarasimhah 

2. danabalasya ca sruyanti šabdah karünikasyapure 

pravisanta |1111 

3. šīlabalena samudgatabuddha šilabalādhiga 

tanarasimhah 

4. Silabalasya ca šruyanti šabdah kārūnikasyapure 
pravisantal|2I| 

5. ksantibalena samudgatabuddha ksantibaladhiga 
tanarasimhah | 

6. ksantibalasya ca šruyanti šabdah kārūņikasyapure 
pravisantall3ll 

7. viryabalena samudgatabuddha vīryabalādhiga 

tanarasimhah | 

8. viryabalasya ca šruyanti šabdah kārūnikasyapure 
pravisantall4l| 

9. dhyanabalena samudgatabuddha dhyanabaladhiga 
tanarasimhah | 

10. dhyanabalasya ca sruyanti $abdah kārūņikasyapure 
pravišāntal |511 


11. prajfiadbalena samudgatabuddha prajfiabaladhiga 
tanarasimhah | 

12. prajfiabalasya ca šruyanti sabdah kartnikasyapure 
pravisantall6ll 

13. balabalena samudgatabuddha balabaladhiga 

tanarasimhah | 

14. balabalasya ca šruyanti šabdah kārūnikasyapure 
pravisantall7]| 

15. upayabalena samudgatabuddha upayabaladhiga 
tanarasimhah | 

16. upayabalasya ca šruyanti šabdah kārūnņikasyapure 
pravisantall8ll 

17. pranidhibalena samudgatabuddha 
pranidhibaladhiga tanarasimhah | 

18. pranidhibalasya ca sruyanti $abdah kārūnikasyapure 
pravisantall9]| 

19. jfianabalena samudgatabuddha jfianabaladhiga 
tanarasimhah | 

20. jfianabalasya ca sruyanti $abdah kārūņikasyapure 
pravisantall10I| 


Translation of the first paramita: 

The Buddha has appeared due to the strength of 
gifting, [he has] attained [the state of] the lion 
among the men. Whoever listens to the sound 
[or word] of gifting, enters into the state of the 
compassionate one. 


The first perfection, gifting, refers to dānabala, 
the compassionate one (Karuna) is the Buddha. 
The following five perfections refer to morality 
(Silabala), forbearance (ksāntibala), vigor (virya- 
bala), mindfulness (dhydnabala), and wisdom 
(prajūabala). 


The verses of the Āratī Sloka are also uttered 
when offerings are made, "often called the Svasti 
vākya in today's usage,” as Gregory Sharkey 
explains. They also appear in the Dipadana 
vākya, a kind of all-purpose formula sometimes 
recited toward the end of a personal daily 
worship." 


The tradition of the Six Perfections was at one 
time extended to incorporate ten perfections, the 
Dasapāramitā Stotra,. The seventh perfection 
refers to strength (balabalena), the eighth to skill 
in means (upaya), the ninth to aspiration (prani- 


dhibala), and the tenth to knowledge (jūāna). 


The idea and tradition of the Six Perfections as 
an essential part of the Teachings might have 
originated in the early era of Mahāyāna which 
developed in India in the 1* century BCE. It is 
also the Bodhisattvayāna since it taught the goal 
of becoming a Buddha through the Bodhisattva 
Path. Thus, the Perfections outline the stages of 
the Bodhisattva to Buddhahood. It is all about 
virtues to be fostered. The original six perfec- 
tions end up with wisdom or insight. At a later 
stage four more were added to approach "the state 
of the Bodhisattva (...) gradually," as Bernhard 
Kólver writes: “The Aspiration or Resolve to 
attain Buddhahood is voiced only in the eighth 
stage." 


At a later stage of doctrinal development two 
more Perfections were identified. With diamond 
and action (vajrakarma), the ninth stage enters 
the esoteric and Tantric realm. According to 
Kólver, “а Bodhisattva has reached what in a sense 
is the ultimate stage" with knowledge. "He now 
begins to use his perfected attainment in the 
interest of other beings, i.e. he again turns 
outward to the world, but now, with the 
perfection of all his achievements." " The twelfth 
perfection refers to the jewel (ratna). This esoteric 
turn is difficult to understand and may simply 
have been "invented" in order to cover the 12 tiers 
of the Svayambhūcaitya's finial below its final 
thirteenth tier, for which no further perfection 
is identified. Likewise, the 12 tiers are related 
to 12 of the 16 vowels of the Sanskrit alphabet." 
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* Gregory Sharkey, Buddhist Daily Ritual. The Nitya Puja 
in Kathmandu Valley Shrines, Bangkok: Orchid Press, 2001, 
p. 92. 

" Bernhard Kólver, Re-Building a Stūpa. Architectural 
Drawings of the Svyambhinath, Bonn: VGH 
Wissenschaftsverlag, 1992, p. 147. 

^" Niels Gutschow, The Nepalese Caitya. 1500 Years of 
Buddhist Votive Architecture in the Kathmandu Valley, 
Stuttgart: Edition Axel Menges, 1997, p. 87. 
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Namasangiti Mafjusri 

Rarely depicted outside of Nepal, 

this figure has six pairs of arms, 
representing the gestures and attributes 
associated with the Paficabuddha plus 
Vajrasattva. 

The first pair of hands is placed against 
the breast in a double vyakarana 
mudra, the gesture of exposition. 

The second pair displays the gesture 
of sprinkling the ambrosia (tarpana 
mudra); the third pair is placed on his 
lap, holding the bowl of ambrosia 
(amrta); the fourth pair holds a sword 
on top of a crossed vajra, and a ritual 
staff (khatvanga), topped by a vajra; 
the fifth pair holds a bow and arrow, 
his standard implements; the sixth pair 
is placed above his head and displays 
the gesture of the adamantine circle 
(vajracakra mudrā or sumeru mudrā), 
symbolizing Mount Meru and 
Namasangiti’s relationship to 
Vajrasattva. 


Left 

Prajhaparamita 

The female Bodhisattva personifies 
the text, which stands for transcendant 
wisdom (prajfa) and as such is 
considered “the Mother of all 
Buddhas.” Her inner pair of hands 
features the dharmacakramudra, 

the turning of the wheel of the law, 
her upper, masculine right hand holds 
the vajra, indicating the essence of 
indestructible truth and her upper 
female left hand holds the book 
conveying transcendental wisdom. 
Source: Hans Wolfgang Schumann, 
Buddbistische Bilderwelt, Munich: 

Eugen Diederichs Verlag, 1969, 

pp. 147, 157. 
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Vābāhā 

A sacrificial pit (yajfa) for the 
performance of a sacred fire 
(homa) as part of the 
pavement of the plinth, in 
front of the threshold of the 
Kvāpāchē's doorway. To the 
left of it, a stone with three 
lotus flowers, symbolizing the 
Three Jewels of Buddhism, to 
the right, a large lotus flower 
and a srzyantra, constituting 
the gurumandala. At chis 
place torches are burnt on the 
occasion of Indrajātrā and the 
Santipüjà is performed on the 
seventh day after death. 


Photograph by Niels Gutschow, 
October 3, 2021, drawing by Bijay 
Basukala, October 2021 
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Part III 


Rituals and Offerings 


The display of the treasures (bahidyah bvayegu) 
and the Perfect Great Gift (samyak mahādāna) 


Gūlādharma 
The entire month of Gūlā, starting with the first day of 
the bright half of the moon in the month of $гауапа (аге 
July, early August) is considered sacred то Buddhist. It is 
accompanied by fasting, a variety of observances and 
festivals. The time in summer reflects the retreat of the 
Buddha in the rainy season, when monks spent a month 
devoted to teaching the dharma. An essential is the daily 
reading of the Prajfiaparamita text, which was usually also 
done at Vabaha, using an old, 12 century manuscript. 
Many events take place which address the rich ritual 
infrastructure of Patan. Narasimha is taken out in 
procession on the fourth day of the dark moon, Krsna’s 
birthday is celebrated on the eighth day, and Bhimsen is 
taken out in procession on the ninth day. Two circum- 
ambulatory processions in memory of those who died in 
the preceding twelve month — Gaijatra on the first day 
after full moon and Matayah on the second day — cover the 
entire urban landscape. Thousands of people join in the 
12- to 16-hour-long Matayah procession which makes its 
way by meandering in a clockwise movement, visiting 
some 316 places associated with Buddhism, monasteries 
(baba, bahi) and caityas. Along the continuous path which 
is never crossed, Buddhist households display their private 
treasures such as miniature caityas or statutes. 


Along the procession, Vabaha is also visited. In the early 
1990s the large Dipankara Buddha in festive garb, a small 
image of Buddha Sakyamuni and, placed on tiered 
pedestal, a 17*-century sculpture of Halahala Loke$vara 
were exhibited in the ground floor of the Digichē. Earlier 
it had been an open ground floor, a dhala, which also 
accommodated musical performances. The bahidyah, the 
deities in the possession of the monastic community, could 
freely be worshipped for a few days. In recent years this 
displaying of the deities was given up, partly because of 
inadequate security and the ensuing rampant theft. 


A week earlier, a small image of Dipankara named 
Phudyah is carried from Ukubaha along two processional 
routes through the urban landscape while helpers collect 
offerings. It is the day of Paficadan (originally called punya 
ja — boiled rice (making) merit), when husked and 
unhusked rice, together with sweets along with a coin is 
distributed by the people. Along with the Dipankara, 
Vajracarya, and Sakya make their rounds collecting alms. 
This is one of the occasions when members of the 
monastic communities assume the role of monks. 


Beside collective remembrance of the deceased the month 
also stands for individual commemoration. On the last day 
of the month of Gūlā, Gokarna aūsi (on the occasion of 
new moon), the sons perform the death ritual (sraddha) 
for their deceased ancestors. 


145 


146 


Vābāhā 

Display of the Dipankara 

on the occasion of Gunipunhi. 
Photograph by Niels Gutschow, 
August 13, 1992 


Samyak 

In the month of Gūlā the Dīpankara of Patan are 
exhibited in their respective monasteries, attracting crowds 
of devotees. They are brought from the sanctum where 
they are kept throughout the year, however stripped of 
their garb and ornaments. They emerge from the dark 
corner of the sanctum, to be seen at their own ambit. 

On a second occasion, however (only every four years), 
they enter the public sphere to gather in the company of 
all other Dipankara of Patan, and of places within the 
former kingdom of Patan such as Cobhar, Kiirtipur, 
Capagaon, and Bungamati and even Bhaktapur (Prasanna- 
šilamahāvihāra) and Kathmandu (Itumbaha). This gathering 
is called Samyak Mahadana, translated as “The Perfect 
Great Gift” by Kerry Lucinda Brown. It is celebrated on 
the 3“ and 4" days of the waxing moon of the month of 
Phagun, approximately early March (for example March 7 
and 8, 1992). The entire event is covered in detail by 
Brown, who aims at investigating “the role of art, ritual, 
and performance at the Samyak Mahadana in construc- 
ting Buddhist identity in Nepal.”*° She refers to local 
scholarship and its ambition to construct the historical 
development and the organization of the event?" which 
we will not repeat here. But we recall the legendary origin 
of the event, as recounted by an early 19'-century 
chronicle. 


It tells us that a descendant of the Thakuris of Nhūbāhā, 
a monastry located in the western quarters, opposite Buba- 
ha, named Bharibharada (or Balibharada) became poor. 
“He collected balls of cow dung, stored this in his 
treasury and locked it.” As with a standard episode in 
Newar legends, his wife was curious, happened to find the 
key and discovered the cow dung turned into gold. Her 
husband praised her, saying “because of your virtue, the 
lord has happily provided us with wealth and riches.” The 
couple “praised Lord Buddha and worshipped glorious 
Sakyamuni Buddha residing at Bhaskaradeva-samskarita 
Hiranyavarna Mahavihara, which was built by his 
ancestors. (...) He also invited all the deities of the 


Buddhist monasteries of Lalitpattana, where cūdākarma 
initiation was performed and also the vandyas belonging to 
the Buddhist sarighas. He worshipped them and offered 
gifts. For the samyaksambhojana ceremony, he sent away 
the invitations, according to the rules prescribed in the 
texts, on the third day of the dark moon of Phalguna.* 
He had everyone sat at a place called Itilanha, offered them 
light, and performed rituals, staying awake the whole 
night. On the fourth day of the dark moon he worshipped 
everyone according to the rules. In order to have a similar 
samyaksambhojana ceremony performed regularly on the 
third day of the dark moon of Phalguna, he managed a lot 
of land. Since then, people have preserved this ceremony 
on that day at that place.” 


The reference to the monastery, better known as Kvābāhā, 
opens up a historic perspective, because the Thakuri king 
for whom the monastery was named, Bhaskara Deva, an 
ancestor of Bharibharada, ruled from CE 1045 to 1048. 
We know that descendance is often constructed to endow 
a person or an event with the desired depth, but 
Bharībharāda may well have been a historical figure of the 
12" century. 


Samyak was observed at Vābāhā in March 1992. On the 
first day of the bright half of the moon in Phāgun a 
procession set out from the organizing monastery, 
Kvābāhā, to invite all monasteries of the city to participate 
in the event. On the third day (March 7), the Dipankara 
of Vābāhā was taken to the ground floor of the Digichē to 
be prepared for the procession towards Nāgbāhā, where in 
the very early morning of the following day 126 
Dipankara and other Buddhist deities convene. The gilded 
head always remains fixed to the wooden shoulders of the 
deity. To reduce the weight, thin wooden arms are 
wrapped with wickerwork of split bamboo, ending as 
stumps on which the metal hands are fixed. The head 
receives the lotus crown with its feather-like ornaments 
(kīkipa), ornamental pendants, a heavy necklace featuring 
Kirtimukha, and an embroiderd, colourful garb. At his feet 
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Vabaha 


The Dipankara as it is stored 
in thesouthwestern corner 
of the sanctum. 

Photograph anonymous, 

August 2021. 
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were displayed the Hālāhala Loke$vara, the Lord of Poison, 
with the Yogini Gita. 

Before midnight, the Dipankara was taken in pro- 
cession to the Darbar Square, where all deities convened 
to be welcomed. In the early morning the procession 
continued towards the spacious courtyard of Nagbaha, 
where all deities take position in a sequence that only 
rarely allows for changes. The first 13 deities represent 
what Brown identified as the sources of the dharma. 
It starts with Vasundhara from Tagahbaha, Tara from 
Cvabāhā, Karunamaya (Būgadyah) from Tabāhā, and 
ends with Tara from Tagahbaha. 

Then comes the first Dipankara on the 14^ position 
from the first of the 15 Mubaha of Patan, Tagahbaha, 
followed by those from Dhumbāhā on the 16% and Cuka- 
baha on the 17" position. After the Dipankara from an 
unimportant branch monastery, Kulimhabaha (189), 
and the Blue-Horned Ox (19, Dvaca Aju), the Dipankara 
of the twelve remaining Mūbāhā (nos. 20 to 31) are 
positioned. It starts with the one from Kvabaha, followed 
by Vābāhā, Dhaubaha, Tabaha, Bubaha, Habaha, Jyo- 
bāhā, Gujibaha, Bhīchēbāhā, Ukubaha, Subaha, and 
Yachubaha. Vabaha’s position after Kvabaha’s Dipankara, 
with small statues of the original donors, Balibharada and 
his wife Tapasu at his feet, does not imply hierarchical 
importance. The sequence seems to have developed 
randomly. The long row of deities north of the Blue- 
Horned Ox, facing south ends with the Dipankara from 
Cvabar. Along the houses on the western side of the 
courtyard the sequence starts with the Dipankara from 
Bhaktapur (no. 35), which in 1992 did not come to join 
the event. Then comes a Brahmin from Sulimha (no. 36), 
a caretaker of Vasukinaga, a person receiving offerings for 
Ganedyah, a caretaker of Padmanaga, and five musical 


instruments (No. 40, paficatal vādya) each receiving 
an offering. The Phudyah took the 46* position as a 
Dipankara in miniature form, a Tārā from Vābāhā was 
placed on the 63“ position. The second sequence along 
the northern housefront was taken by craftsmen and 
musicians (nos. 97-103), who were also entitled to receive 
offerings (dana). More Dipankaras from the main and 
branch monasteries followed until the one from Cikābahī 
in the 136^ position. Then followed the butcher musicians 
(naykhi- and jhyālibājā) and eleven of the community of 
untouchables (Pvah). After a turn behind the stepwell 
the processional circuit reached the Vāsukīnāga Phalcā 
(no. 200), where six beggars were seated to receive 
offerings. After passing the Gaņeša shrine (207), the path 
led into the courtyard behind the Vāsukī Phalcā, which 
served as the kitchen (b/asah). After passing by the shrine 
of Kvaynā Gaņeša (no. 211) and a Kšetrapāla (no. 212), 
three cooks (bhani, nos. 214-216) receive offerings and 
eight hearths (nos. 221-228) where rice was cooked to be 
offered to all deities and participants. The cooks were Suval 
Jyāpu of Mikhābāhā and Salichénani. The undulating 
circuit was completed with the arrival at the Padmanāga 
Phalcā (no. 233). 


The sequence provided by the Samyak Organizing Com- 
mittee in 2008 and 2009 listed 126 deities. It generally 
conforms to the sequence we listed in 1992: Phudyah 
shifted to the 40" position, Bhaktapur and Kathmandu 
came last on position 125 and 126, represented only by 
photographs of the deities.*' 

In 1980 Hemraj Shakya published a list of 100 deities 
or recipients of offerings, including the five musical 
instruments (по. 97).° 
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Vābāhā 
Display of the Dipankara 


on the occasion of Samek. 


Photograph by Niels Gutschow, 
March 7, 1992 
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Vābāhā 
Display of the Dipankara 
on the occasion of Samek. 


Photograph by Niels Gutschow, 
March 7, 1992 
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Vābāhā 


Display of the Dipankara 
on the occasion of Samek; 
detail of the necklace 
featurimng Kirtimikha 
spouting forth lotus vine. 
Photograph by Niels Gutschow, 
March 7, 1992 
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Vābāhā 

Display of the Dipankara 
on the occasion of Samek; 
the right hand with the 
varāda gesture, the left hand 
in abhaya gesture. 


Photographs by Niels Gutschow, 
March 7, 1992 
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Vābāhā 

The 17*-century statue 

of Hālāhala Loke$vara 

is displayed at the foot 

of Dipankara on the first day 
of the Samyak event. The six- 
armed, triple-headed deity, 
the Lord of Poison, sits in 
ardhaparyanka pose and holds 
Yogini Gita with his lower left 
hand. She is comfortably 
sitting with crossed knees 

on his left knee. Bow and 
arrow in his upper hands 
indicate his capacity to hit 
the poisoner. 

Photograph by Niels Gutschow, 
March 7, 1992 
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Patan 

Site Plan of the Samyak Mahādāna, presenting the great gifts 
(mahādāna) to 233 deities, shrines, craftsmen, musicians, 
cooks, sweepers, and beggars following a prescribed seguence 
that underwent little change in the preceding decades. 
Rendered in red the position of the Dipankara from Vabaha, 
yellow the remaining 11 Mubaha. 

Mapped by Niels Gutschow and Nutandhar Sharma in March 1992. 
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Patan 

The elder (thapāju) of Vābāhā, Amrtarāj Vajracarya, sits to the 
bāhās Dipankara’s right side. He occupies the 20" position 

in the first row of deities in the northwestern corner of the 
spacious courtyard of Nagbaha. 

To his right stands the Dipankara of Kvabaha. Next to his 
shoulder the eyes of the small image of the legendary donor 
of the event, Bharibharada, can be seen. 

Photograph by Niels Gutschow, March 8, 1992 
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Patan 

The Dipankara of Vabaha 
on display at Nagbaha. 
Photograph by Niels Gutschow, 
March 8, 1992 
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Patan 


The Dipankara of Vābāhā 
on display at Nāgbāhā. 
Photograph by Niels Gutschow, 
March 8, 1992 
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The ritual of offering ornaments 
to the shrine, the Kvāpāchē, the tutelary deity 
and the Namasangiti shrine in August 2021 


At seven in the morning of August 9, 2021, the first day of 
the waxing moon of the month of Sravana, the priest Raju 
Vajracarya of Vabaha started the preparation of the ritual. 
Raju acted as the Ritual Officer (betāju) of the baba and as 
such he also acts in the life cycle rituals of the monastic 
community such as bare chuyegu and āju luyegu. The ritual 
of presenting ornaments to the deity of the monastery and 
the shrine serves as a good example of how the ritual of 
offering ornaments is performed. In the beginning, the 
priest draws mandalas and displays different ritual objects 
in the main courtyard of the ādā. 


The collective clients of the ritual are the 32 members of 
the local women’s group for the recitation of the Nama- 
sangiti Sūtra. The Vajrakīrti Namasangiti Khalah group 
was established in 1979 by 10 Vajracarya, 7 Sakya, 
9 Maharjan (farmer caste), and 6 Avah (caste of brick- 
makers and masons) women. They had decided in con- 
sultation with the priest in advance not to perform 
elaborate rituals for this event. They did not even ask an 
astrologer for an auspicious time (522) to perform the 
ritual because the day itself was auspicious, being the first 
day of the month of Gala which is sacred to Buddhists. 
The guiding motif was lasatā, which is a joyful offering, 
not tied to any specific wish. 

Durgadevi Vajracarya, the president of the women’s 
group, acted in the ritual as its representative (yajamāna). 
The priest started performing the ritual at nine. In the 
beginning, he performed Sūryasāksipūjā, invocating the 
Sun as witness. Thereafter, he performed Gurupadarghya, 
welcoming Vajrasattva as the guru, Paficagavyasodhana, 
purifying a mixture of the five kinds of products of a cow, 
and Pujabhandasankalpa, receiving the puja plate from the 
yajamana after taking a vow to complete the ritual. 

Having received the pūjā plate with worship material, 
the priest performed the Gurumaņdalapūjā, the worship of 


the guru, Kāybhahpūjā, the worship of a cup of sandal- 
wood paste, Cakrasamvarasamadhi, the meditation on 
Cakrasamvara, Kalasapūjā, the worship of the principal 
vase in which the deity is invoked and Samarpanapüja, the 
taking a vow to offer the material to the deity. 


Then the priest performed Cakrapūjā, the worship of the 
surrounding deities, Valipūja, the sacrificial puja directed 
to pacify malevolent deities, Dhaupatipūjā, the worship of 
the yoghurt pot, Gogrāsapūjā, the worship of the plate of 
food for a cow, Sinhamhū-nhaykāpūjā, the worship of the 
vermillion cup and the mirror, and Kigah Tanegu, the 
offering of ritual rice to all deities by the priest and all 
participants. The vali offering was discarded at the Maha- 
kala shrine, the leftovers of the Nīrājanapūjā, and of the 
waving of lights in course of Kalašapūjā, were discarded at 


the stone protecting the threshold (pikhalakhu). 


After completing the ritual, the priest handed the ver- 
million cup over to Durgadevi, the client. All female 
participants took tikā from the cup. Thereafter, the priest 
handed over the ritual mirror, the client and all parti- 
cipants becoming aware of the omniscient face in the 
mirror. The priest also handed over the main vase to the 
client and the water from the vase was sprinkled on all as 
prasāda (blessed gift). In the end, the priest offered tikā 
and flowers to all participants. 


The ritual was followed by the offering of five kinds of 
grains, Paficadana. The acting priest and the five elders of 
the monastic community, the Aju (also called sthavira or 
thaypa), received these offerings (dana), namely the sacred 
thread (yajfiopavita), a scarf (khādā), sweets (lākhāmari), 
and an alms bowl (pindapátra) with a coin, husked and 
unhusked rice, wheat, soybeans, salt, a juice packet, 
biscuits, an apple, and a banana. The first in the row was 
the acting priest, the second was Thakura Mana Sakya 
aged 87, the third Dharma Raja Vajracarya (77), the 
fourth Vikasa Mana Sakya (72), the fifth Sucitra Mana 
Sakya (72), and the sixth Giri Mana Sakya (71). They 
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received a variety of offerings from the participants. Two 
of them were absent; Thākura Māna was ill and Sucitra 
Mana had joined a meditation (vipasana) camp. They 
were represented by their caps, placed on chairs. 


After completing the offering of Paficadāna, the ornaments 
were installed. A 20-foot-long banner (patā?) made of 
brass, decorated with motifs in silver and a gold plated 
icon of Aksobhya is taken to the top of the shrine of the 
tutelary deity, the Kvapadyah, and fastened to the pinnacle 
(gājū). This should have been done by the priest. In this 
case a laborer of the Parbatiyā caste was hired. He also had 
to clean the roof and offer cone-shaped sweets of rice flour 
(yahmari) by throwing it into the crowd in the courtyard. 

A 38-inch-long banner (batāy) and a pinnacle made of 
brass were offered to the recently made shrine of a female 
deity in the form of Namasangiti. As no icon of the deity 
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was available іп the market, she is represented by а hexa- 
gon (satakona) on the bottom end of the banner. 


A crown, a necklace, a ritual mirror, and bowl for offering 
water (arghya), and five ornamental feathers (kīkipa) of 
silver were offered to the smaller Aksobhya of the Kva- 
paché shrine; the four larger ones to the large deity, 
installed in 1857. Five small silver ра were offered to 
Namasangiti. At the end of the ritual a feast was offered to 
all participants, consisting of baji (flattened rice), pumpkin, 
horse gram, radish and fenugreek in the form of acar, 
soup, potato, and yoghurt. 


The two banners, a pinnacle, a silver crown and a silver 
necklace were offered by the women’s group. In order to 
decorate the longer banner, 315 grams (27 tolā) of silver 
were donated by Dharma Raja Vajracarya and a gilded 
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Vabaha 

The ritual of offering 

a 20-foot-long banner 
(patah)to the Kvapaché by 
the Vajrakirti Namasangiti 
Khalah. 


Offering of Paficadana, five 
kinds of grain, to the acting 
priest (left), Raju Vajracarya, 
and five senior members (ju) 
of the monastery: 
Thakuramāna Šākya (87 years 
old), Dharmarāja Vajrācārya 
(77 years), VikāsaMāna Šākya 
(72 years), Sucitra Māna 
Šākya (72 years), and 
Girimāna Šākya (71 years). 
Two of these are represented 
by the caps in their absence, 
but received the same 
offerings. 

Photograph by Nutandhar Šharmā, 
August 9, 2021 
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Maņdah 

Diagram created and used 
by Rāju Vajrācārya for the 
ritual of offering ornaments 
to the shrine, the Kvāpāchē, 
its tutelary deity and the 
Nāmasangīti shrine, by the 
Vajrakīrti Nāmasangiīti 
Khalah on August 9, 2021. 
1 sacred vase (kalasa); 

2 a pair of small cups with 
yoghurt (dhaupati); 

3 “cow’s mouthful,” food 
on a leaf (gograsa); 

4 mirror (xhayka); 

5 main pot of vermilion 
(sinhamhū); 

6 one cone of rice dough 
(gvajā) with black soybeans 
as eyes (valipatra); 

7 the five products from a 
cow: cow dung, urine, milk, 
yoghurt, and butter 
(paūcagavya); 

8 a small cup with beer (t/hvā) 
and spells (smantrapatra) ; 

9 an oil lamp with a cup for 
oil presided over by Ganesa 
(sukūda); 

10 place for offerings 
(gurumaņdaļ) 
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icon of Aksobhya at the bottom end of the banner by 
Kalpana Sakya. The silver mirror and a small silver 
ornament were offered by Durgadevi, the president of the 
group. The water container and the four larger ornamental 
feathers of silver were offered by Sacina Vajracarya. Tirtha 
Kumari Vajracarya, Subhadra Sakya, Renu Vajracarya, 
and Indu Vajracarya offered small silver ornaments to the 
Buddha. Minu and Jašmīna Sakya jointly offered five 


small ornaments of silver to Namasangiti. Raju Vajracarya, 
the priest, had carved the silver ornaments free of cost. 

A total of 840 grams (seventy-seven to/a @ 1300 Rs = 
1 lakh Rupees = 730 in 2021) of silver had been used. 
Moreover, the women’s group for the recitation of 
Namasangiti spent about one hundred thousand rupees 
for the entire ritual. 
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Vābāhā 

The ritual of offering 

a 20-foot-long banner (patah) 
to the Kvāpāchē, a banner and 
a finial to the Namasangiti 
shrine, and ornaments to the 
deity, the larger and smaller 
Kvāpādyah by the Vajrakirti 
Namasangiti Khalah. 

Left: the priest, Raju 
Vajracarya, 20 of the 32 
members of the Vajrakirti 
Namasangiti Khalah present 
offerings. 

Photographs by Nutandhar Sharma, 
August 9, 2021 
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Vābāhā 

The ritual of offering 

a 20-foot-long banner (рай) 
to the Kvapaché by the 
Vajrakirti Namasangiti 
Khalah, a women’s group 
established in 1979. 

A hired laborer had to clean 
the roof and afix the banner 
to the finial. 

Photographs by Nutandhar Sharma, 
August 9, 2021 
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Vābāhā 

The ritual of offering 

a 20-foot-long banner (рий) 
to the Kvāpāchē; part of the 
banner, the pinnacle (gajz) 
and its bottom end bearing 

a gilt Aksobhya / Buddha 
Sakyamuni, 

Photographs by Nutandhar Šharmā, 
August 9, 2021 


Part IV 


Inscriptions 


Introduction 


In April 1992 Nutandhar Sharma identified 14 inscrip- 
tions at the Kvapaché, the shrine of Vabaha and the court- 
yard. A location map and rough summaries were publis- 
hed in February 1994 as “Restoration of Vabaha — Final 
Report of the Conservation Pilot Project 1992-1993.” 
The restoration was initiated in February 1992 by the 
Patan Conservation and Development Programme, funded 
by the German Technical Cooperation (GTZ). The im- 
plementation was guided by Gutschow, Hagmiiller 
& Associates and completed in September 1993. 

In July 2021 Nutandhar Sharma returned to the site. 
Until the end of October, 41 inscriptions were identified 
which were first fully transliterated. The provisional 
translations were called synopses because they present the 
actors, i.e. donors, caretakers and priests, the objects and 
rituals that were donated, the motivation, and finally the 
auspicious moment (527?) that the donation happened as 
well. We are aware of the inherent difficulties in transla- 
ting classical Nevārī and admit to the possibility of mis- 
understandings or even gross mistakes. Therefore, we see 
the present effort as a tentative approximation. 

For the translation of formalized menaces or even spells 
Manik Bajracharya was of great help. He also translated 
the Sanskrit parts of the inscriptions nos. 3, 11, 23, which 
praise the Buddha in a formalized way. 

The epigraphist Dhanavajra Vajrācārya has published 
the transliteration of inscription no. 3, which refers to the 
roofing of the shrine and the offering of a finial in 1678, 
but not the translation. 

The team of the Digital Archive of Nepalese Art and 
Monuments (DANAM) of Heidelberg University under- 
took an inventory of the monastic courtyard (LAL1740) 
in November 2020, which covered most of the inscriptions 
with very short summaries. 


The inscriptions in chronological order 


The oldest inscription (no. 1) dated to 1596 CE describes 
the offering made by a group of 15 people - three Dongol, 
one Mali (the caste that is in charge of carrying Bun- 
gadyah), three farmers (Bhava = Maharjans / farmers), 
three potters (Prajapati, who are in charge of binding the 
reed of the chariot of Bungadyah), five painters (Citrakara) 
one member of a privileged caste (Vasa), and one para- 
priest serving in death rituals (Kraji = Karafijit). They had 
the roof of the shrine (sākyamuni battāraka kāsa che) of 
the principal deity covered with tiles by bricklayers. The 
second offering remains obscure. It is said that the donors 
made two golden “icons of the Buddha” for which the 
term pivakha is used. These icons are said to have been 
attached to a caitya (ceta) but it is difficult to imagine how 
these two (and not four) icons could have been attached to 
a four-faced caitya with no trace remaining. In addition, a 
member of the monastic community, the sangha, offered 
one hundred thousand small caityas of clay (daksacaitya) 
which is a common offering accompanying an important 
event. Apart from the donors, a group of nine painters and 
one member of a privileged caste (bare) are mentioned 
as having taken care of and completed the work (cintayaka, 
lit. to worry). 

Forty years later (no. 2) eight members of the monastic 
community (sangha) offered a tympanum to the principal 
doorway in 1634. The inscription does not mention the 
object but it is found on the lower register of the 
tympanum, which was replaced in 1925 (no. 28) by a 
tympanum in copper repoussé. In 2005 it was recovered 
from the āgā, the esoteric shrine on first floor and installed 
above the entrance to the room in the western annex of 
the shrine, which was dismantled and rebuilt in reinforced 
concrete (no. 34). 


167 


168 


Another forty years later the five senior members 
(thavayapā = āju) seem to have rebuilt the entire temple 
(devala) in 1655 (no. 3). They raised it (thamkasyam), 
installed a pinnacle (pura = most probably “phuca’) and 
had the roof tiled by bricklayers. With the offering of a 
sacred fire, a triple-layered umbrella and a flag were 
installed. The same group of elders offered a chain of silver 
and a pair of lotus flowers to the deity. The same 
inscription recalls the gilding of a Buddha. Four years 
later a Kayastha couple offered four banner paintings 
(bilampati) to the deity while another noble offered a 
gilded umbrella in 1678 (no. 4) on top of the pinnacle. 
Two years later, in 1680 (no. 5), seven struts were offered 
to support the eaves of the roof, one by two Vajracaryas 
and six by a group of five farmers. Another two years later 
one Vajracarya and five farmers offered in 1680 an icon of 
Gaņeša, a banner painting, and established a guthi to 
celebrate the full moon days. Since the rebuilding of the 
Digichē in 1982, Gaņeša is installed in a niche along the 
access to the courtyard from the west. In 1700, three 
members of the community initiated the construction of 
the three-story Digiché (no. 7) under the guidance of the 
eldest, the thapaāju, on the western side of the courtyard. 
The roof was tiled by bricklayers. Another Vajracarya was 
entrusted to take care of the building which in that context 
was identified as a sattah. 


Almost a generation later we enter the active years. 
The shrine building (kvāpāchē) had probably attained its 
present shape in the 1670s after the initial struts had been 
replaced by carved ones. The house that shelters the 
ancestor deity, the digidyah, was constructed, among 
others, by one Devajyoti in 1700. 

Only seven years later, his sons, Amrtajyoti and 
Dinajyoti, their father’s mother and the eldest son’s wife, 
started to fundamentally reshape the courtyard in 1727 
(no. 8). In February of that year they established a caitya 
(cita bāhāla dayakā) in the name of their father. To the 
north of the caitya they placed a pillar, whose top in the 
shape of a lotus flower bears the representation (salika = 


statue) of their father and his wife. Fried rice, meat, and 
rice beer was to be offered on the occasion of the annual 
caityapūjā, and on the anniversary of their father’s death 
the paiīcapahārapūjā was required to be performed with 
the offerings of dhūpa, dipa, naivedya, puspa, and candana. 
For the reconfiguration, Amrtajyoti must have recovered 
four fragments of different Licchavicaityas dating to the 
7th century. The top with its dome and base constitutes 
the most refined part. The lower base has less fine carvings 
and the stone originates from a different location. The 
third part constituted half of a former platform and the 
fourth part formed the lowest base. The platform and 
the base were at that time incorporated into a newly 
constructed, 46 cm high platform molded in stone. 

Eleven months later, in January (Magha) 1728 (no. 9), 
the two brothers and their wives initiated the paving of 
Vamtabahara with oiled bricks (cikamna atavana). In a 
rare admonition, the inscription says that nobody is 
allowed to appropriate bricks to pave the ground floor 
(cerisa = chedi) of one of the courtyard houses. Another 
seven months later, in August 1728 (no. 10), only 
Amrtajyoti and his wife are claimed to have initiated the 
establishment of a caitya and a dharmadhatumandala, 
placed between the pedestal of the Licchavicaitya and the 
plinth of the shrine building. Moreover, he offered an 
icon of Vajrayogini and had it installed on the first floor 
of the Digiché as the ancestor deity (digideva). In a rare 
incident, the stone carver’s (lohamkarami) name, Dhuni- 
rama, is mentioned in the inscription. 


The inscription (no. 11) dating only six years later (1734), 
fixed to a house in the northeast of the courtyard, refers to 
the establishment of a caitya (cetra or citra bhāra) in the 
name of the donors father Dharrmadeva and the offering 
of a Lokesvara (whose whereabouts are unknown) in the 
name of his uncle Bhagideva. This caitya could be iden- 
tified, because the same family referred to it 16 years later. 
It is made in the form of a Sikharakütacaitya with a 
padmāvali motif on top. The caitya bears no inscription, 
but the house of the donor's descendants on the northern 


side of the courtyard (and its present occupants) confirm 
that it is their caitya. Thirteen caityas of this type were 
established in Patan from the early 18% century onwards 
through the early 20% century. The ritual of establishing 
a сайуа must have been so challenging that a Vajracarya 
from Bubaha had to be called. 

Two years later, in 1736 (no. 12), the “house” (grha) 
of the monastery, which was constructed in 1674 was 
obviously already in disrepair. Therefore, a couple from 
the caste of painters (Citrakara) initiated the repair 
(danava) of the derelict walls with oiled bricks and they 
had the monastery paved inside and outside. It cannot be 
determined exactly what space was paved. In the context 
of an architectural history the inscription features a rare 
detail: cursing people who might cause any harm to the 
monastery by tying an elephant in the outer lane. It 
remains difficult to imagine where exactly elephants had 
been tied, causing harm to the structure. 

In 1739 (no. 13) four members of a Vajracarya family, 
the father, wife, and two sons, offered a window (jydra) in 
expression of love for Yogambara as well as an icon of the 
Buddha. Neither object is identifiable within the present 
layout of the monastic courtyard. In 1742 (no. 14) two 
lions were placed at the plinth of the courtyard’s western 
side, originally guarding the entrance to the Digiché. 
Today they guard the western exit of the courtyard. 

Eleven years later, in 1750 (no. 15), a family of seven 
Sakya, the husband, grandmother, wife, daughter, brother’s 
wife, and two granddaughters offered a golden doorway 
(suvarna duvāra) in expression of love for the Dašavala 
Bhattaraka (the Buddha) who is represented in his 
vajrasana position. This doorway has not survived. The 
inscription mentions this golden doorway a second time 
and adds that the dharmadhatucaitya mentioned in the 
inscription dated 1734 (no. 11) is now also dedicated to 
the grandmother's two deceased sons. 

In 1755 (no. 22) a small bell was offered on the right 
of the shrine’s entry, placed on the plinth. 

In 1773 (no. 16) the two windows to the side of the 
shrine’s doorway received panels in stone featuring Ami- 


tabha. In the same year an inscription (no. 17) records the 
donation of Aksobhya Buddha Bhagavana in stone by a 
couple of Citrakara. It remains unclear to which statue this 
inscription refers to. It might have been the small Buddha 
in stone, which was stolen in the 1990s. 


Eighty-four years passed before a group of 21 Vajracaryas 
and Sakyas offered a gilded copper icon (sijalaya mūrti) 
of the principal deity, the Kvacapala (no. 19) in 1857. 
An annual ritual was invested with the income from fields 
to ensure that the five senior priests (040и) are feasted and 
the principal priest (cakasvali = cakrešvara) should recite 
the Svayambht Purana. One Vajracarya composed stanzas 
(sloka) for the ritual consecration. Viradhana was the 
carver (silpakari) who acted as the abode of the divine 
creator (visvakarmadhivasakah). The whereabouts of this 
icon is not known, but the Gabhasi, a five-foot-long 
wooden gong, was offered to replace an old one in 1870 
(no. 20), is still in use. It is struck 108 times with a mallet 
to announce the beginning and end of the daily ritual. 
In 1873 (no. 21) an extended family of potters, Prajapati, 
offered a tympanum (to/ana) in brass, supported by 
colonettes (toranthān) wrapped in brass, as an expression 
of love for the deity (bhagavāna) of the venerable 
monastery. The brass tympanum did not cover the earlier 
carved tympanum but simply covers an uncarved block of 
wood. The same is true for the colonettes. Three years later 
in 1879, five members of the community offered a highly 
designed sacrificial pit for fire rituals (jajfasala) (no. 23), 
placed just behind the large 7nādaļ, the circular stone 
which absorbs the leftovers of death rituals. 


In 1882 a dharmadhatuvagisvara(caitya) was installed at 
the northern end of the central axis of the courtyard 
(no. 24). This is the largest caitya in the monastic court- 
yard and is of the Jvalavalicaitya type, with a large lotus 
flower supporting triple steps featuring lotus, fire, and 
vajra motifs. The first dated example of this type appeared 
in Patan in 1831 and remained popular until the end of 
the century. 
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Vābāhā 
Inscription no. 26, seven lines on the large bell, to the left of the doorway, 
donated in 1890 


Inscription no. 19, to the right of the doorway, 69 x 39 cm, dated 1857, 


referring to the offering of a new copper icon. 
Photographs by Ashesh Rajbansh, October 11, 2021 


In 1890 (no. 25) three Vajrācāryas formed a group of 
300 people who performed a pilgrimage (tīrthasevā), most 
probably to visit the twelve tīrthas of the valley and 
Svayambhü. Using the donations of the participants, a 
diamond scepter (vajra) was installed on top of the 
dharmadhātumaņdala which in 1728 was established by 
Amrtajyoti. A begging bowl in gold (/uyapindapatra) was 
offered in love to the deity. In the same year (no. 26) a 
large bell was installed to the left of the shrine's doorway. 
The inscription starts with ten lines eulogizing the deity of 
the monastery and King (cakravarti) Prthivī Bir Vikram 
Šāha. The bell was offered in the name of nine living 
members of a family of the sangha as well as in the name 
of the deceased father and grandfather. This occurred on 
the occasion of the auspicious age of 77 years, 7 months, 
and 7 days of the main donor's mother, a ritual called 
bhimaratharohana. A feast was offered to the members of 
“both monasteries,” i.e. also to those who belonged to 
Jyobaha. The artisan who cast the bell is named as 
Khavedana, the son of Dhija from Nahbaha. 

A generation later, six Vajracarya donors offered the 
covering of the door leaves of the doorway of the shrine with 
brass repoussé in 1925 (no. 28). One generation later a 
small copper-plate inscription (no. 30) invokes the Buddha, 
his teachings (dharma), and the order of monks (sangha) 
in 1955. It addresses the female Bodhisattva Tara as mother, 
taremam, obviously seeking help in a personal matter. 
The same formula used to be common among Vajracaryas 
and Sakyas of Patan as a way of greeting each other. For the 
first time the date is given according to the Bikram Samvat 
era, the 9® day of the month of Bhādrā in 2012. 


Two inscriptions in marble were placed on the wall of the 
Digiché, to the right and left of the western exit of the 
courtyard. This occurred on the occasion of the new 
construction of the entire building which had been dis- 
mantled in ca 1982. One inscription presents five of al- 
together 423 verses of the Dhammapada in the following 
sequence: Yamaka-vagga (no. 3), Sahassa-vagga (no. 115), 
Pakiņņaka-vagga (no. 290), Kodha-vagga (no. 223), and 


Pāpa-vagga (no. 127). The Dhammapada (Sanskrit: Dhar- 
mapada) presents sayings of the Buddha in verse form. It is 
part of the Pali Canon of Theravada Buddhism, which is 
widely considered to be datable to the 3" century BCE, 
in an effort to teach the ascetic impetus of the Buddha 
to lay followers. 

The second inscription presents the Five Precepts 
(paūcašīla) or five rules of conduct, the basic code of 
Buddhist morality. These precepts were part of Buddhism 
at an early time and were acknowledged by all Buddhist 
schools. The ethic of restraint was taught to attain 
enlightenment. The precepts are often combined with the 
declaration of faith in the Three Jewels. 


Eleven inscriptions cover donations of the period from 
1997 and 2021. Small and artistically unimpressive 
offerings were made in an effort to gain merit (punya). The 
inscriptions convey little or nothing about the motivation 
of the donors and tend to bear witness of even small 
contributions in cash. It starts with an iron grill that was 
made in 1997 (no. 33) to encase the plinth and the ground 
floor of the shrine building up to a height of 225 cm. 

In 2002 a Sakya repaired the tympanum that was 
offered in 1873. The piece featuring the male Naga on the 
upper left had long been lost and was then replaced, 
bearing the name of the donor (no. 33). In 2005 (no. 34) 
a Vajracarya turned the space behind the former entrance 
to the Agaché into a separate room (kotha nirmāna) in 
which an icon (murti) of the deity (bhagavana) was 
installed. The rear space was reserved for storage while 
access to the Agaché was provided by a staircase beyond 
the narrow passage that provides access to a small court- 
yard. This was done on day 17 of the month of Asadha 
(September 2) to celebrate the donor's 70% birthday and 
the 45" anniversary of his marriage. A second inscription 
(no. 35) mentions that one Asa Maya Vajracarya donated 
the plot of 34.71 square meters (one 424 and one dāma) 
on which the house for the deity (bhagavanché) was built. 
Four more members of the community donated altogether 
30,000 rupees and a load of bricks. 


Vabaha 

Inscription no. 29, below the 
second floor window of house 
no. 5 which testifies to the 
construction of the house 
in1944. The inscription is 
enclosed by a cartouche, 


which is grasped by a pair 

of winged angels, carrying 
garlands in the fashion of the 
ancient, wisdom bearers 
(vidyādhara). 

Photograph by Ashesh Rajbansh, 
October 11, 2021 
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Vabaha 

Top, inscription no. 21, 

at the top of the colonnette, 
framing the doorway on the 
right, 8.5 x 9 cm. 

Dated 1873, it refers to 

a family of Prajapati, who 
offered a new tympanum 
above the doorway (torana). 


Bottom, inscription no. 33, 
testifying to the offering 
of a protective iron grill 
in front of the deity’s shrine 
on September 26 1997. 


Photographs by Niels Gutschow, 
September 26 and October 3, 2021 


In 2015 a group of 31 people offered (no. 37) an icon 
of Aryanamasangiti and placed it in a shrine on top of a 
pillar to the right (west) of the shrine building’s plinth. It 
was offered to gain merit in the name of eight deceased 
members of the community, among them one from 
Dyahbaha. Most of the donors were Vajracarya and Sakya 
from Vabaha, one each from Dhumbaha, Satadobato, 
Thamel, Nakabahi, Imadol, and farmers and brickmakers 
from Thapa, Tūchegalli, and Tasipah. 

In 2009 (no. 36) a family of 11 members from Dyah- 
baha offered a canopy and prayer wheels to the Licchavi- 
caitya. They also offered a silver plate, a container for 
vermillion (sindhura), a mirror (jvālanhāykhā), a sacred 
vase (kalasa), and a mandala. This was done to enable the 
deceased parents and all ancestors to reach the realm of 
heaven (sukhavati). 

Twelve years later, on August 9 2021 (no. 38), the 
24% day of the month of Sravana and the first day of the 
auspicious month of Gila, a Vajracarya family offered a 
long banner (patah) in metal extending from the finial 
across the eaves of the roof. It features the tutelary deity of 
the monastery, Aksobhya. On the same day (no.39), the 
Vajrakirti Namasangiti Khalah, the local women’s group, 
donated a banner of brass to the shrine of Aryanama- 
sangiti, a crown and a necklace of silver to the icon. The 
six ornaments or leaves (kīkipā) of a crown were offered 
to the large tutelary deity in the shrine, inscribed in 
memory of the deceased (svargiya) Pusparaja. A smaller 
kīkpā, a crown, and a necklace were given to the smaller 
Buddha in front of the large one. The presiding priest was 
annoyed because objects crowning a deity should never be 
inscribed (no. 40). 


While the small branch monastery established by 
brickmakers named Lakhidanbaha northeast of Vabaha 
remains utterly neglected, the second branch monastery, 
established by the Sakya of Vabaha in the southeast, 
Dunebaha, was replaced after the 2015 earthquake by a 
reinforced concrete structure, and consecrated on May 14 


2021. The inscription refers to the rebuilding (puna 
nirmāna) of the esoteric shrine (āgāchē) as the house for 
the ancestor deity (kuladevata). Nineteen individuals 
— except one Vajracarya all Sakya — the reform and 
development office (sudhāra samiti) of the monastery and 
the office of the Lalitpur Metropolitan City provided 
funds of 40 lakh (ca 28,000 Euro). The aim was to 
preserve the sacred place and support the Teachings of the 
Buddha. The inscription (no. 41) also refers to one 
Jagatamuni Sakya and his son, who in 1829 (no. 18) had 
probably established the branch monastery. In marked 
contrast to the new structure, the shrine of the courtyard 
is utterly neglected and the fragmentary tympanum has 
been discarded. The former arcade on the southern side 
of the courtyard has been dismantled; icons of Halahala 
Loke$vara, Amitabha, Padmapani, Ganņeša, and Mahākāla 
are kept in small niches. 


Naming the monastery and dating inscriptions 


The first known reference to the monastery dates to 
1442.9 It is found on a palm-leaf manuscript that 
mentions one Sūrjyabarhma Samskārita Mahavihara. 
The first inscription, dated to the end of the 16" century, 
refers to Vamtabahara, a version which is frequently used 
until the early 18% century. In 1773 this turns into 
Vanabahara and Vantabahara. Already in 1658 the ori- 
ginal name was partially recalled by naming the monastery 
Sūrya Varna Mahavihara, later turning into corrupted 
variants such as Surja Vanta Mahavihala or Surya Omta 
Mahavihariya. In 1728 shorter versions such as Ontabaha 
ог, a century later, Omta Vahariya, emerged. In 1879 and 
1890 the name changed for the first time into Sūrya- 
dharma Samskārita Vajrakīrti Mahāvihara. No member of 
the sangha has an explanation for the addition of “Vajra- 
kirti.” The latest inscription of the branch monastery at 
Dunenani of May 2021 mentions three names: Surya 
Brahma Samskarita Bajrakirti Mahavihara, Vantavihara, 


and Omabāhāla. 


Only in 2015 was the term dharma changed to буайта, 
representing a misunderstanding of varma. In 1985 John 
Locke presented the original name as Suryavarma 
Samskarita Vajrakirti Mahavihara and added the present 
name Wam Baha. In this he followed the 19"-century 
chronicle, the History of the Kings of Nepal, which refers to 
Vambaha® as one of the three vibáras which were added 
during the reign of Siddhinarasimha to the 12 viharas that 
already existed. The name Ombahala appeared first in an 
inscription dated 1997. 

As suggested by Ishwarananda Shresthacharya, in 1992 
we decided to signify the nasalized “m” as a tilde, thus 
arriving at “Vabaha.” The present text uses this version 
when it is a matter of describing the architectural, histo- 
rical, or religious background. The translation summaries 
refer to the inscriptional evidence. 


Dates 

Except Mangsir, every month seems to be suitable for an 
offering. However, Vaisakha (five times) and Sravana (four 
times) seem to be preferred. The bright half of the month 
(Suklapaksa) is as often used as the dark half (krsnapaksa). 
The third preferred day is Full Moon. The day of the week 
is not always mentioned, however, Thursday is preferred, 
followed by Monday and Saturday. In 1955 the dating 
first referred to the Vikram Samvat era and instead of the 
tithi the day of the lunisolar calendar was mentioned and 
no day of the week at all. In 2009 the offering of the prayer 
wheels to the Licchavicaitya referred to the 8" day of the 
Buddhist month of Gila, the day of offering Paficadana. 


The act of offering 


The first inscription, dated 1596, mentions 17 donors 
(dānapati). As a second category, 11 caretakers are named 
who belonged to a variety of communities. They had to 
complete the work (sidhayakā), acting in devotion 
(bhakti). A similar term turns up in 2005, stating sraddha 
tayā. Throughout the coming three centuries the term 


pritina or even supritina — in love or great love (for the 
deity) — was common. 

To classify the donation of ritual objects or repairs of 
the roof or the wall, the most common term (nine times) 
was duntā, “offered,” or dayakā (five times), referring to 
the “making” of an object. The act of making and building 
is also covered by the verb danegu. In contrast, an icon 
(murti) or caitya (worshipped as a deity) was “established” 
(sthāpanā, or pratisthā — four times). In 1925 the brass 
covering of the door leaves was simply “kept” (tayá), 
similar to the act of establishing a shrine in honor of 
Nāmasangitī (nisvane — to keep) in 2015. 


Merit making 


Seven inscriptions, dated to 1727 to 1773 warn the people 
that whoever does something wrong in the monastic 
courtyard, for example damaging or even destroying a 
caitya or not performing the required annual worship of 
the deity or caitya, will be inflicted with the five great sins, 
such as killing a cow, a woman or a Brahman, stealing, or 
drinking alcohol. In five of these seven cases it is said that 
those who take care of the offerings made to the monastery 
will fulfill the requirements of dharma, the teaching of the 
Buddha that expresses the universal truth, karma, the 
consequences of a mental or physical action, and punya, 
the karmic merit gained through giving alms and 
performing рија», believed to assure a better life in the 
future. Only once, when the large bell was offered in 1890 
and all members of both bahas, Vabaha, and Dyahbaha 
were feasted, the inscription (no. 26) expressed the wish 
that the 11 family members of the donor Kalidasa, who 
were depicted in relief on the lintel of the bell-stand, may 
enjoy the benefits of the caturvarga phala — the four goals 
of human aspiration, namely dharma, virtue, kama, 
overcoming desire as an obstacle on the spiritual path, 
artha, possession, and moksa, the liberation or release from 


all worldly bonds. 
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Vabaha 

Insciption no. 40 on one 

of the six new adornments 
(kīkipa) of the Kvāpādyah 
of Vabaha, donated by Indu 
and Ravina Vajracarya 

in memory of Pusparaja 

on August 9, 2021. 
Photograph Nutandhar Sharma, 
August 9, 2021 


174 


Annual rituals and their endowments 


The first inscription, dated 1596, recalls the renewal of the 
roof on the occasion of which one Vajrācārya offered one 
hundred thousand miniature caityas, made of clay, from 
small (ca 10-cm-long) molds. This is a rare type of offe- 
ring, often done in the month of Gūlā, which is sacred 
to Newar Buddhists. For 1634, the inscription (no. 2) 
mentions songs; Buddhagīta were performed and in 1674 
(no. 3) a fire sacrifice (уаўйа) was offered to celebrate the 
installation of the finial. The offering of a fire sacrifice 
is also recorded for 1734, 1736, 1773, and 1879. Fire 
sacrifices are regularly performed on the occasion of the 
caitya’s annual ritual, busadhana. This was done for the 
last time for the Jvalavalicaitya in 2012, on the occasion of 
Kojagratpürnima. The firepit is always located east of the 
caityas. An elaborate pit cast in bronze had been offered to 
the courtyard in 1879. Also mentioned is the reading of 
the Svayambhūpuraņa, or feasting the members of the 
monastic community. 


Most important is the association of major offerings or the 
death of family members with establishing an endowment. 
It started with the reconsecration of the hybrid Licchavi- 
caitya in 1727 and the erection of a pillar supporting 
a relief representing Amrtajyoti Vajracarya and his wife. 
This was sponsored by his two sons, their mother, and the 
wife of the elder son. On the occasion of the annual death 
ritual fried rice, meat, and rice beer should be served. 
A year later, the eldest brother and his wife established 
another caitya and dedicated the annual income from 
ca 2,000 square meters of fields to worship the parent’s 
portrait and all deities of the monastery. Six years later 
Krsnamuni Sakya established a caitya in memory of his 
deceased father and offered the income from ca 2,000 
square meters for the annual death ritual. Moreover, 
a golden Lokešvara was offered in the name of father’s 
brother. In 1750 the establishment of the caitya was 
referred to again on the occasion of the offering of a gilt 
doorway, now in in the name of Ktsnamuni's grand- 


mother's deceased two sons. In 1857, 1,000 square meters 
were offered to ensure the annual worship (busadhana) of 
the gilded statue of Sakyamuni Buddha, which was placed 
in front of the large one in stone and which still today 
represents the principal “living” tutelary deity of the mo- 
nastery. 

The large bell was offered in 1890 by one Kalidāsa 
and Krsnamuni in the name of their great-grandfather, 
his grandfather, father, and his son’s dead wife. It was 
the auspicious occasion of celebrating his mother’s 
bhimaratharohana dasakarma, reaching the age of seventy- 
seven years, seven months, and seven days. An inscription 
dated 2005 refers to an even more worldly occasion when 
one Thakura Mana Sakya celebrated his 70 birthday and 
the 45% anniversary of his marriage with Ratnamaya 
Sakya. They were one of the five donors who contributed 
to the building of the new bhagavanché, a shrine next to 
the tutelary deity. The donors of the prayer wheels fixed to 
the stands encircling the Licchavicaitya in 2009 tied their 
simple offering to their wish that father, mother, and all 
ancestors (pita = pitaraļ ?) may reach the realm of heaven 
(sukhavati). 


The Inscriptions 


Transliteration of the text: 


1. 


$raiyostu || samvat 716 baišāsa šukla || trtiyà kunhu , sri vamtabāhāra kvācapāda šrīmata šrī šrī 
sākyamuni bhattāra- 


2. Каза che āvana cesyam , Sri cetabharadaya pivakhā nemham lumna dayakā juro || laksaceta dhammuni 
vamtabāhāra šrīdevase- 

3. na juto  jike dhagudi  jikerāma dhagudi , jakerama bhava , jagatasi[sim]ha bani , jake bhava , 
jayanaraja dhagudi 

4, dasa bhavo , ruparaja mali , prajapati ulha , prajapati chasimha , idra[ndra]raja kraji , prajāpati jikitaja , 

5. caita[tra]kara kešarāja , caita[tra]kara šakāja , саіса[сга]Кага simharaja , caita[tra]kara hedayasimha 
dhammu(?)ni thvate ll cinta yaka 

6. caita[tra]kara jayabhima , caita[tra]kara bitu Il bhakti jusyam dumbiva , thvana koya topā juro , 
$vatham caitrakāra bijayapala 

7. hatasā caitrakāra kamaraja patako racha tila vamtā caitrakāra nāthasimha , thyākhāche 
gobi[bim]dasi[sim]ha bhāro , vambīrasū 

8. caitrakāra јаѕігаја  caitrakāra hakva  caitrakāra babusimha , caitrakāra jayanarāja , vamtabāhāra sri 
devasimha juto 

9. thvatya samuccayana sidhayaka juro || šubhamatuļstu] I] bhuye сатка 1 šu 1 sigoda 4 dubiyā || 

Synopsis: 


May all be well. Jike Dhagudi, Jikerama Dhagudi, Jakerama Bhava, Jagatasimha Vasa, Jake Bhava, 
Jayanaraja Dhagudi, Dasa Bhavo, Ruparaja Mali, Ulha Prajapati, Chasimha Prajapati, Indraraja Kraji, 
Jikitāja Prajapati, Birāja Caitakāra, Sakraja Caitakāra, Simharāja Caitakara, Hedayasimha Caitakāra and 
Dhammuni had covered (the roof with tiles) of the house of twice venerable kvāpādyat by brickleyes, 


Sakyamuni of Vamtabāhā, on the third day of bright fortnight of the lunar month of Vaišākha in NS 716. 


(Also, they) offered two pivakha (Buddha) icons of gold in a caitya. One hundred thousand small caityas 
(laksacaitya) were offered by Dhammuni of Vambaha. The caretakers of the work were Jayasim 
Caitrakāra and Vitu Caitrakāra. Vijayapala Caitrakāra of Svatha, Kummājara Caitrakāra of Hakhā, 
Nāthasimha Caitrakāra of Patako, Govimdasimha Bharo of Khāchem, Jasirāja Caitrakara, Hākva 
Caitrakāra, Vābusimha Caitrakāra (and) Jayanarāja Caitrakāra of Vamtabāhāra, $11 Devasimha of 
Vamtābāhā also joined in this work with devotion (bhakti). This group of these people completed 

(the work). May all be well. 
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1 

Copper-plate inscription attached 
on the left side of the gate of the 
Kvahpahdyah shrine of Vambaha 
(NS 716, 1596 CE). 

Script: a mix of Bhujimmola 

and Pracalita Newari 

Language: Classical Newari 

L 35 cm, W 9 cm 
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2 

Inscription at the tympanum 

of the doorway to the newly built 
Bhagavanachem of Vambaha 

(NS 754, CE 1634). 

Script: Pracalita Newari 

Language: Classical Newari 

L 88 cm, W 4 cm 

Above the inscription the icons 

of Triratna flanked by kinnaras are 
carved. On the arch Vajrasattva, 
Garuda, Kīrtimukha and six female 
Bodhisattvas. 


3 

Stone inscription from the left side 
of the gate of the Kvapachem 

of Vambaha (NS 785, CE 1665). 
Script: Pracalita Newari 

Language: Sanskrit and Classical 
Newari 

L 29 cm, W 23.5 cm 

Above the inscription a caitya, 
flanked by the Moon and the Sun. 


Transliteration of the text: 

1. ? Sriyotu samvata 754 caita śukr[kra] pamcamyām tithva mrgasilanaksate[tre] śvabhānajogya 
vudhavārasa |, thvakunhu du[dum]tā ,, sri gunadeva ,, śrī su(?)lā(?)deva ,, sri lanhamuni sri devajoti ri 
ka(?)lya(?)na(?)si(?)na(?) 

2. éri kutu , šrī manirathana |, $11 candramuni thva cyamha pr[pra]musana taya [II] Sri jayamuniya [putra] 
[na]rsim , thvatiya sri su(?)nādeva kajhi(?)ta (...) ba[bu]dhagita na tayā juro subha[mastu] II II 


Synopsis: 

May all be well. A group of eight persons, Šrī Gunadeva, Sri Suladeva, Sri Lanhamuni, Sri Devajoti, Sri 
Kalyanasina, Sri Kutu, Srimati Rathana, Sri Candramuni offered (the tympanum) on the fifth day of the 
bright fortnight of the lunar month of Caitra in NS 754, a Wednesday, when there was the constellation 
called Mrgasira and conjunction called Sobhana. The leader of the group was Sri Suradeva. They also 
offered Buddhagita (religious songs). 


Transliteration of the text: 
1. ? om namo buddhaya || danavarajanidesita dharmmapuji- 
2. taratnavisesatisita || nasitamohavisesasahasram šrī- 
3. jinapadmakara pranamami || || šreyo'stu samvat 785 jyestha 
4. sukla || trtīyā |! mrgasiranaksatra || ghrtīyoge || ādityavāra I! 
5. Шуа kunhu šrī sūryya varņa mahāvihārasa |, sri 3 šākyamuni bhattaraka- 
6. sa „devala thamkasyam |, pūra dvayakam ,, āvana cenana || suvarna gajurī 
7. chasyam ll dina yajfia yanana ll pratistha yana dina juro || thvateya 
8. pramukha „sa eva , vihāriyā ,, svam chuna ,, Шуа dhvajavarohana yana juro 
9. || thavarapa sri bhasimdevaju , , šrīdevarathanaju ll sri candrasimhaju 
10. šrī mamjusimhaju || srimamjudevaju ll thvate yanmaya II che thaya Il 
11. sa eva , $ri mamjusimhaju yake juro |! šubhamastu ll puna bhasa 
12. ? thvana nha ,, samvat 778 vaišāsa krsna ll trtīyā kunhu ll sri 3 šākya- 
13. muni bhattarakasa || sarvamga Sariram || luna sisyam,, pratisthā yana 
14. dina juro ,, уа vihāriyā ,, sarvvasamgha samūhana ,, dayaka juro || 
15. Il punabhāsā | thva vihariya |, svambo uti yānana |! 
16. éri 3 $akyamuni bhattārakāsa || ауа che jukva ll Шуа svachunam || 
17. āsamdarape madayakam || sarvvasamgha samühana ll sri 3 devayata 
18. suddhakam tolatam tayā juro || thva deva luna siyaya , che thāya 
19. sri mamjusimhajuyake juro || || thva samvachala ll tayaya , 
20. thavayapa , sri devarathanaju pramukhana ,, nāyaka nāmhasena 
21. juro ll hhà mataosa ll lipatasa taya juro | bhüya ll 
22. jalasi gvada chi 1 ohosighalimāla pu 1 obho[ho] padma- 
23. svāna phola 2 thvate || thva hàmha pramukhana ,, devayā dāma- 
24. nam |! dayakā juro 11 šubham ll sri guluju nāyaka 
25. samohona dayakā || 


svamchuyata | 
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Synopsis: 

Svasti. Om. Obeisance to the Buddha. The {атта instructed by Dānavarāja, (it) is worshipped and 
endowed with precious jewels. I bow to glorious Jinapadmakara (probably Padmasambhava) who has 
destroyed thousand-fold illusions. 

The five senior most male members of the baha, Sri Bhasideva, Sri Devarathana, Sri Candrasimha, Šrī 
Mamjusimhaju, Šrī Mamjudeva raised (or built) the temple (devala) of Sākyamuni, constructesd a pura 
(phucā ? = pinnacle) and had (the roof) covered (by tiles) by bricklayers (Ava), offered a golden pinnacle 
(gajuri) after offering a fire-sacrifice in Surya Varna Mahavihara on the third day of bright fortnight of 
lunar month of Jyestha, Sunday, when there was the constellation of Mrgasira and conjunction of Dhrti, 
in NS 785 (1665). They also offered a triple tiered umbrella (chatra) and a flag (dhvaja). May all be well. 
Earlier, on the third day of the dark fortnight of lunar month of Vaisakha in NS 778 (1658), the 
members of community (sarvasamgha) of this monastery (baba) established the glorious Sakyamuni 
Bhattaraka after gilding the whole body. The gilding od the deity happened at the house of Mafijusimha. 
Later on, the same five senior members made one jahsi (large cooking pot of copper), one silver chain and 
two silver lotus flowers from the income of the deity. May all be good. This work was done by the group 
headed by Sri Guluju (Vajracarya). 


Transliteration of the text: A 

1.? om пато buddhayall éraiyo'stu ll samvat 798 Stone inscription from the right side 
2. āsādhamāse krsnapakse || amāvāsyāmtitho of the Kvahpahdyahchemof Vambaha 
3. somavasare || asma[smi]ndine || vakanabahara (NS 798, CE 1678). 

4. sthana , vamtabahara , libichenanica yetāgrha Script: Pracalita Newari 

5. vasta(?)vya  kāyastha madhavasimhasya putrah nara- Language: Classical Newari 

6. simha bhāro , bhāryyā , kamalalaksmimayi , thva nemha Maximum Length: 32 cm 

7. ttri[stri]purusana , thva vamtavāhāra šrī 3 devayā pū- Maximum Breadth: 21 cm 

8. rasa , jhyala dhyekana thamnana , vilampati pi 4 Above the inscription a caitya, 

9. taya || vajrācāryya sri devarathana vamdeju , thavara- flanked by the Moon and the Sun. 


10. pā(?)yā paryyāyasa juro ll yatha šāstrokta phalamastu 
11. gajurisa suvann[rnn]a chatra jukva l| nara- 
12. simha bhāro || duntà $ubha[m] II 


Synopsis: 

Narasimha Kayastha, the son of Madhavasimha, together with his wife Kamalalaksmimayi, residents of 
Vambāhā, Liviche, Nanicā, Yetagrha of the area of Vakumbaha, offered four banner paintings (bi/ampati) 
to the thrice venerable deity of Vambāhā on the black moon day of lunar month of Āsādha, Monday, 

in NS 798. This was done during the time of venerable Devarath Vajracarya, the elder (of the sagha). 
Narasimha Bharo offered a gilded umbrella (suvarna chatra), (on the top of the pinnacle). 

May all be well. 
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5 Transliteration of the text: 
Inscriptions from the wooden struts The first strut 
of the first floor of Kvahpahchem 1.... vajracaje citāmani ,, pramusa 
of Vambaha (NS 800, CE 1680). 2.......sasivā... ., jetadhara ,, ma(?) 
Script: Pracalita Newari 3. ... bhava(?) | $гауапа , $ukra atami(?) 
Language: Classical Newari 4. ... ... мага || Il Subha |, 
There are seven struts which have ; 
inscriptions at the bottom which Translation: 

P . ае (The group headed by) Cimtamani Vajracarya ...... Jetadhara ... ... on the 8th of the bright fortnight 
can be read as a single inscription. ae 

of lunar month of Sravana ... ... .... May all be well. 


The numbering starts on the left. 


The second strut 
1. ? susuri bhava 
2. 9 gvavirama bhava 


Translation: 
Sukhuri Bhavo, Gvavirama Bhavo 


The third strut 
1. ? desimna bhava 
2. samvat 800 .. 


Translation: 
Desimha Bhavo, dated NS 800 (1680) 


The fourth strut 
1. ? тапса bhava 


2. cikidhika |. 


Translation: 
1. Maricā Bhāvo, Cikidhīka 


The fifth strut 


1. gvamirāma bhāva 


Translation: 
Gomirāma Bhāvo 


The sixth strut 
1. ? amirāja bhāva 
2. tvati samohaņa tayā 


Translation: 
Amīrāja Bhāvo, the group of these [persons] installed [the struts]. 
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Transliteration of the text: 6 
1. ? samvata 803 birampati dayakā ... ... ... dayakā punhima(?) se(?)- Stone inscription from the pedestal 
2. vana dayakā juro | sri... ... ... ... ...[vajracarja cimtama(?)niju ... ... ... [dharama] of the Gaņeša icon of Vambāhā 
3. simna bhāvo ,. susuri bhāvo ... || virama(?) bhāvo (NS 803, CE 1682). 
4. desina bhavo  ami(?)nā(?)ma(?) bha...[vo] |! Script: Pracalita Newari 
5. thuti samohona daya...[ka] juro Language: Classical Newari 
6. Subha Maximum Length of the part 
of the inscription: 29 cm 
Synopsis: Maximum Breadth: 25 cm 


The group of Sri Cintamani Vajracarya, Dha(ra)ma Simha Bhabo, Sukhuri Bhavo, Rama Bhavo, 
Desimha Bhāvo and Aminama Bhavo made a banner painting, (an icon of) Gaņeša and purnima seva 
(a guthi to observe the full moon days) in NS 803. May all be well. 


Transliteration of the text: 7 

1. ? om namah érisakyamunaye || samvat 820 cai- Stone inscription from the left side 
2. tramase krsnapakse llasthamyāntithau |! uttaradha(?)- of the Ganņeša icon of Vambaha 

3. yanaksatra | sighi[ddhi]yoga || ādityavāra || thvakunhu (NS 820, CE 1700). 

4, éri vamtavahara yauta digiche svamta chasyam , ... ... [āva]- Script: Pracalita Newari 

5. па cena dina juro || thavirapa sri devarathana ju...[ro] Language: Classical Newari 

6. Sri kutudevaju , sri šākyamuniju , sri sunadeva... [ju] Maximum Length: 29 cm 

7. Sri ratnaju , sri devajotiju , sri dhanadevaju , thvate Maximum Breadth: 18 cm 

8. pramukhana , samgha samühana , dayaka juro ll thva(?) Vajra on top, flanked by the Moon 
9. thaya , saeva sri dhanadevajuyake juro ll šubham |! and the Sun 

Synopsis: 


A group of the members of the community (sangha) led by Šrī Devaratha, its elder (thapāāju), Šrī 
Kutudeva, Sti Devajyoti, Sti Dhanadeva offered a three storied digiche in the west of Vambāhā and had 
(the roof) tiled (with bricks) by bricklayers on the 8" of the dark fortnight of the lunar month of Сайта, 
a Sunday when there was constellation called Uttradha and a conjunction called Siddhi in NS 820 
(1700). Vamsidharadeva (will take care of) this satah (Sanskr. satra). May all be well. 


Transliteration of the text: 8 

1. ? érayostu || samvata 847 phagunasukla | saptamyayamtithau Stone inscription from a private house 
2. lo[ro]hininaksate[tre] ,, biskambhajoge |, šukravālasa kubha[mbha]la- on the right side of the Digichem 

3. si  sabitri ,, brsalasi cadram[candra]vasi |! thvakunhu pratitha dina ju- of Vambāhā (NS 847, CE 1727). 

4. lo I| punabhasa ,, babuju ,, sri devajotijuyāta namana |! Script: Pracalita Newari 

5. Шуа citabahala dayakā julo | punakha | уа kayapani- Language: Classical Newari 

6. mha ,, sri amitajotiju |, Sri dinajotiju „|, mata ponadha- Maximum Length: 35 cm 


Maximum Breadth: 20 cm 
On top a caitya, flanked by 
the Moon and Sun. 
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9 

The Stone inscription from inside 
house of Rāju Vajrācārya of Vambāhā 
(NS 848, CE 1728). 

Script: Pracalita Newari 

Language: Classical Newari 

Leng 32.5, W 20.5 

On the top a vajra, flanked by 

the Sun and the Moon. 


7. Ши |! bhāryyā devajanaju thvatisyana |, samohana dayaka 
8. julo || punasa ,, devajotijuya ,, šalātakunhu (уа citaba- 
9. hapuja  sālīka pamcapahāra puja yaya pvāta 1 mata || kuda 2 
10. siyaphaki | ra pra 7 kura 2 уа ,, thuti dana biyamāla ,, thva cimtā 
11. yaka ,, guthi kattakana città yayamala || thva citabāhāla 
12. gvamha nam senakara sā ,, pamcamahāpāpa lāka juro ,, gvaha- 
13. уа va(?)hathya  brahmahathyā гака , nīdāna yāta sā dhama | 
14. kama ,, punya raka |, utyamti julo |! |! šubha II 


Synopsis: 

The caitya was made in the name of the (late) father Devaj(y)oti on the seventh day of the bright fortnight 
of lunar month of Phalguna, Friday, when the Sun was in Cancer, the Moon in Leo, the constellation 
called Rohini and the conjunction called Viskambha in NS 847 by his two sons, Amitajyoti and 
Dinajyoti, their mother Ponadhari, and his first son’s wife Devalani. 

One wick lamp, 2 karsa (24 grams) of siyāphaki (fried rice), 7 pra (5376 grams) of meat and 2 kura 

(4 mands) of rice beer should be offered during the caityapuja and pamcapahāra puja of the effigy (salika) 
on the very day of the death ritual (sraddha) of Devaj(y)oti. The guthi members should take care of this 
(work). If someone destroys the caitya, that person will be inflicted with the five great sins such as killing 
a cow, a woman, a Brahman. If one takes care of (what is mentioned), he will gain dharma, good deed 
(karma) and merit (punya). May all be well. 


Transliteration of the text: 
1. ? samvata 848 maghakrna[sna] ,, catuda[rda]syayamtithva(?) ... [Il] 
2. dhanastha(?) [dhanistha]naksatra[tre] ,, Sivajoge | jathaka ... ... [narna] maho(?)ta(?)la(?)... 
..[Sana]ca...[ra]vala [| ] minarāsīgatesavitari(?)bharā... ... ... ...[osigate ca] - 
..[dramasi] ...[thva]kunhu , šrī vamtabahara [, ] cikamna atavana ... ... [cīnā] 
. dina juro || punbhā...[khā] sri amittajotiju vatabāhā- 
. тауа chaya(?)la  vayā karātta deja(?)niju ... ... (kījā) di- 
...[na]jotiju WEGE [bhari] mātiju thuti samuhana ... ... [nyāsa] puna 
..[bha]riju...[ya] ... ... ... [mālaka] cikaatavana cinā juro [|] puna- 
9.. ..[sa] ‚, thva ata .... ... [bahā] cerisa ... ... [hasya] tayamadu juro gvamhasyena ...[tamsya] 
.. [sa] mayāse ... ... ... [tarasa] [..] i: us [sri 3 bha]gavanaya kuditi yaka 
ils. гый БЕ ШИБЕ] sends T ..[habhasmabhuta гака brahma]hathya(?) vara(?)hathya] tihathya 
12. atha iharhya ģiūbāijā pamcamahapäpá rāka juro...... [suna-] 
13. ... ma(?)rtya(?)va , sakalyam(?) yavigati.. "EE ... ghacadhala ya(?)na 
14. kasya .. maha(?dha(?)mr(?) ra(?)va(?) шеп шо "T adrikasēna nidā(?)- 
15. na(?) mayatasa ||... ... ta(?)sya(?)gha(?)ce(?) ... ... nam ... ... ... nakemara | 
16. juro (flower design) šubham l| bha __ _ ha yānājuro 


a daa 
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Synopsis: 

May all be well. A group of the people led by the venerable Amittajoti (Amrtajyoti) including his wife 
Dejāni, brother Dinajoti and wife Mati paved Vambaha by oiled bricks and offered it on the 14" lunar 
day of the dark fortnight of the month of Magha in NS 848, on Saturday, when there was the 
constellation called Dhanestha and the conjunction called Siva during the appropriate Karana moment, 
when the Sun is in Pices and the Moon in Aquarius. Nobody is allowed to take the bricks of the baha to 
pave the ground floor (cheli) (of one of the courtyard’s houses). Whoever does not follow what is taught 
(in the inscription), destroys (the work), shall be spotted by the bad gaze (kudrsti) of the deity and 
inflicted by the five great sins such as killing a Brahmana, killing a child, killing a woman, killing the 
ancestor (the father, grandfather) or killing a cow. Whoever does accordingly, may achieve mahadharma 


(and) will profit. ... should offer food ... .... Done so... ... 
Transliteration of the text: 10 
1. ? šreyā'stu || samvat 848 nasta érà... ... ... [vana šuļkla , ca... [tu]rdda...[syàm]tithau The inscription on the back of the 
2. 11 Suklavara | thvakunhu , ontavaha... ... [raya] Sri varjjācāryya vamdya effigy in the courtyard of Vambaha 
3. chayara , Sri amrtajatiju ,, oya bharyya  devajāni , mā- (NS 848, CE 1728). 
4. taju || nihma stripurusa , syana samühana ,, ri otavaharasa Script: Pracalit Newari 
5. digisa cikana atana cinā juro ll sri caittavāhāra , dha- Language: Classical Newari 
6. rmmadhātu , mandara , vajrayogini , digideva , thvati tha- Maximum Length: 45 cm 
7. рапа yana || thvatiya cinta yaka |, phukija |, Куа Maximum Breadth: 35 cm 
8. dinajati , mham 1 I| nayakaju mham ... [5] ,, thvapanisyana ci- On top a vajra, flanked by 
9. ntà yayamara juro || devakhu...[ri] bu rova 4 thvatiya the Moon and Sun. 


10. orasanana ,, thva sārīka deva sakarem puja yaya 
11. mara juro || mayātasā , samasta , pamcamahapa- 
12. taka raka juro |! || rohamkarami , dhunira- 
13. jaju Il šubhamastu sarvvadah || 


Synopsis: 

Amrtajyoti (Vajracarya) and his wife Devajani, residents of Vambaha, paved the Digichem of Vambāhā 
with oiled bricks (cikanata) and established a caitya, a dharmadhatu mandala, an icon of Vajrayogini as the 
ancestor deity (digideva) on the 14^ day of bright fortnight of the omitted (intercalactic lunar month of) 
Sravana, Friday, in NS 848. His brother Dinajyoti and the five senior members should take care. Four 
ropanis of land in Devakhuri are offered and by the income of this the statue and all deities should be 
worshipped during the (annual) worship. If this is not done, the people will be inflicted by the five great 
sins. The stone carver was Dhunirama. May all be well. 
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11 

Stone inscription on the wall 
ofa house of the northern wing 
of Vambāhā (NS 854, CE 1734). 
Script: Pracalita Newari 
Language: Sanskrit and Classical 
Newari 

Maximum Length: 46 cm 
Maximum Breadth: 28 cm 
Above the inscription Šākyamuni 
Buddha, flanked by the Moon 
and the Sun. 


Transliteration of the text: 
1. ? om namah burddha[ddha]yah ,, sadharmmapundalikaksa[m] |, sarvvajfia karunayaka |, 
samastaburddha 
2. sadāsatāram šāksasimha[m] namāmyaham || sraiyo’stuh sammvat 854 vaišāsamāsya 
3. krsnapaksa | trayodasyantri[ti]thau asini[asvini]naksatre |, āyukumānajoge ,, jatha 
4. kanna[rnna]muhurttake |, adityavarasa |, vrsarasigate savirttala | mesarasiga- 
5. te camndramasi ,, tasmī vrsasamkrantidine ,, thvakunhu šrī caitrabhara pa[praJtistha |, 
6. yasyam ,, mha 1 lokesvala pratisthā yānā dina juro ll sri krsnamuniju ,, Sri jfia- 
7. nadhali mātrāju ,, thvapani aji chaya nemha samuhana ,, samkalpa yānā juro 
8. svapitā sri dammadevayā nàmana ll caitrabhara dayaka |, kanesta prti- 
9. kya sri bhagidevaya namana ll ruya lokesvala dayaka juro |, punabha- 
10. sa baramadu bu rova pi 4 thvateya barasanana || busadhana kunhu jajfie 
11. yayamara ll kvayaparadeva puja yayamara |! pindra thayamara juro 
12. thvateya cinta yaka ll sri panaju ll sri dharmmajatiju II sri bhairavaju Il 
13. sri devarayaju 11 sri krsnamuniju ll thvapani namhasena cinta уа- 
14. yamāra juro || cinta mayakare pamcamahapataka raka juro |l 
15. cimnta yakara || штата juro ll 
16. 11 sri dharmmadevaya bhayya[ryya] dhanašvalī mātrāju ll sri bhagidevaya bhāyyālryyā] 
17. cekati matraju ll kanesta bhagini candravati mātrāju || gunavati mā- 
18. саји || dharmmadevaya putri dhanalaksmi mātrāju || gunalaksmi mataju 
19. bhagidevaya putri jayalaksmi matraju || $ubham II Il 


Synopsis: 

Svasti. Om. Obeisance to the Buddha. The one who has eyes resembling to the lotus blossom of fine 
dharma, one who is omniscient, full of compassion and who is the teacher of Samantabhadra, I bow 

to such Šākyasimha. 

Krsnamuni together with his grandmother Jüanadhari made a vow and established a caitya in the name 
of his (dead) father Dharmadeva and a golden icon of Lokesvara in the name of his (dead) uncle 
Bhāgīdeva on the 13% day of the dark fortnight of lunar month of Vaisakha, Sunday, when the Sun was 
in Taurus and the Moon in Aris, the constellation called Ašvinī and the conjunction called Āyusmāna 

in NS 854. During the annual worship, a fire-sacrifice, worship dedicated to Kvahpahdyah and offering 
of pinda (rice ball) for the (annual) death ritual (srāddha) should be performed (from the income of the 
offered land of) four ropanis from Baramadubu. Five persons, Sti Pana, Dharmajyoti, Bhairava, Devaraya 
and Krsnamuni should take care of (of the guthi). If (they) do not take care of it, they may be inflicted by 
the five great sins. If they take care of (what is mentioned), they will prosper. (The other family members 
present are) Dhanaévari, the wife of Dharmadeva, Cekati, the wife of Bhagideva, Candravati and 
Gunavati, the younger sisters, Dhanalaksmi and Gunalaksmi, and the daughters of Dharmadeva and 
Jayalasksmi, the daughter of Bhāgīdeva. May all be well. 


Transliteration of the text: 


1. 
. pakse , caturthyāntithau , uttarābhādranaksetre šūlayoge , brhaspatibā- 

. sare , thvakunhu deyalam baharagrha , caitrakala punyerāma thumnaca bhāryyā 
. lacanamayi ca nehma stripurukhana , sri vamthavāhāra srīmat sri 2 kvā- 

. сараја bhattārakasake , jalam атпа cekana atana danava , vāhālasam 

. vāhārapivane cekana atana cināva yajfia yanana pratisthā yana 

. dina juro , Шуа vāhālasam , pivane lasam sunānam ki...[$i?] tanana se- 

. nakala bhā [sā] govrāmhaņādi paficamahapataka lāka juro  bhina- 

. kala sā utottra juro || yathā sastrokta phalamastu |! šubha |! 

. om éri devarathanaju агара ,, thotiya cinta yaka 

. Sri devajotīju juro |, subha 


— OO ANNAN KW WH 
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? om namo bauddhaya ll šraiyo'stu || samvat 856 sa[Sra]vanamase krsna 


Synopsis: 


Punyarama Citrakāra and his wife Lacanamayi caused the repair of the decayed wall of the house of the 
monastery (bāhāragrha) with oiled bricks (cekana atana) on the fourth day of dark fortnight of lunar 
month of Sravana, Thursday, when there was the constellation called Uttarabhara and conjunction called 
Sula in 856 (1736). They (also) paved the inner and outer premises of the monastery with oiled bricks 
and performed a fire-sacrifice (yajfa). At this bahala, whoever by nailing (i.e. tying) an elephant at the 
outer lane, destroys it, will be inflicted with the five great sins, such as (taking) the life of a cow. If one 
does good deeds, one may achieve the goal as written in šāstras (texts of the spiritual leaders). (This act 
was done) during the time of thavarapa (the eldest of the samgha) Devarathana. Devajoti took care 


of the act. Auspiciousness. 


Transliteration of the text: 


1. 
. masya krsnapaksa || pa[pam]camyantithau , , āsvaņī... ... [naksa]tre 
. brddhijoge || jathakarnamuhurtte || adityavara 

. Sle(?) |! simharāsigate savittali |, mesarasigata ca- 

. ndramasi || thvakunhu ll sri 3 jogavvam[gamva]ra pritina jhyā- 

. ra dayaka | mha 1 saksasimha thapana ya...[syam] taya 

. dina juro 11 šrī vajracaryya devara...[ja]ju || bhā- 

. ууа [ryya] laksmiévali mātāju || putra sri cakrajotiju 

. $ri dharmmara jaju || thvapani samuhana dayaka ju- 

„ro šubha II 


© МО бос] СМ \л ы м 


A 


? om namah buddhaya II šraiyos tuh samvat 859 $a[$ra] vana 


Synopsis: 


The group of Šrī Devarāja Va(j)rācārya, his wife Laksmīšvarī, his sons Sti Cakrajyoti and Šrī Dharmarāja 
made a window (jhyāla) and offered it in love to the thrice venerable Yogambara. (They : also installed) 
an icon of Sakyasimha (Buddha) on the 5® day of the dark fortnight of lunar month of Sravana, Sunday, 
at the proper time, when the Sun was in Leo and the Moon in Aris, the constellation called Asvini, 


conjunction called Brddhi, called Yathakarana in NS 859. 


12 

Stone inscription on the right side 
of Mahākāla, in the passage 

of the Digichem of Vambāhā 

(NS 856, CE 1736). 

Script: Pracalita Newari 

Language: Classical Newari 

L 36 cm, W 28 cm 

Above the inscription the Triratna, 
flanked by the Moon and the Sun. 


13 

Stone inscription from the left side 
of the gate of the Kvāhpāhchem 
of Vambāhā (NS 859, CE 1739). 
Script: Pracalita Newari 

Language: Classical Newari 
Maximum length: 31 cm 
Maximum breadth: 22 cm 

Above the inscription a vajra, 
flanked by the Moon and Sun. 
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14 

Stone inscription of the pedestal 

of the lion guarding the western exit 
of the Vambaha courtyard to the left 
(NS 863 (1742). 

Script: Pracalita Newari 

Language: Newari 

L 58 cm, W 9 cm 


15 

Copper-plate inscription on the right 
side of the Kvāhpāhchem of Vambāhā 
(NS 870, CE 1750). 

Script: Pracalita Newari 

Language: Classical Newari 
Maximum length: 29 cm 

Maximum breadth: 18 cm 


16 

Stone inscriptions of the windows 
of both sides of the doorway of 
the Kvahpahchem of Vambaha 
(NS 893, CE 1773). 

Script: Pracalita Newari 
Language: Newari 

L 29cm, W 29 cm 


Transliteration of the text: 
1. ? értyostu samvatra 863 māghasira 


Synopsis: 
May all be well. NS 863 in the lunar month of Mangsira. 


Transliteration of the text: 


1. 
. caturthyantithau mülanaksatre , dhrtiyoge |, vrhaspativasare ,, ete divase éri 3 vajrasa- 

. na dasacara bha...ka prityarthya ,, Suvarnnaduvara sakalpa ya[na] dina juroh || danapati |, surja- 

. vanta mahavihaladisthita | šākyavamša krsnamusi[ni]  pitāma(?)hi(?) j&ànadhari | ša bhari ... ... ... - 
. 1 |, putri candravati sabhani cikati |, chaya dhanaraksmī ,, gunaraksmi ,, jayaraksmi ete samo- 

. hana ,, 511 3 devavara prityartham duntā juroh | puna jfianadhari suputra ,, dharmadevasa bhatr(?) 


DWN BR ULP 


svasti neparavde |, vindu parvvata naga samjuteh māse karttika šukla trtiya [pra] 


bhagi- 


7. devaju nimha kaya divamgata juvana ,, namne(?)na |, dharmadhatu caityah šuvarņņa duvara dunta 

8. thvateya punyana ... ... ... ... praptamastuh ll 511 vuvāhārayā mūladvavārayā vajracaryya 

9. 
10. 


šrī dhajarajajuya | jathāsādhā , tha, sri 2 bhagavāna pritina |, dohorapā juroh |! 
.. ... robha yata šā |, pamcamahapata га[Ка] juloh || II $ubhah II 


Synopsis: 

The group of Krsņamuņi Sākyavamša, (his) grandmother Jfiānanadharī , wife (Sanabha)ri, daughter 
Candravati, (brother’s wife?) Cikatī, granddaughters Dhanalaksmi and Gunalakmi, residents of Sūrja 
Vantā Mahāvihāla offered a dharmadhātucaitya and a golden doorway (suvarna duvāra) to the Dašavala 
Bhattaraka (Buddha) in the name of Jfananadhari’s two dead sons Dharmādeva and Bhāgīdeva on the 
3* pra 4® day of bright fortnight of the lunar month of Kārtika, Thursday, when there was the 
constellation called Mula and conjunction called Dhrti in NS 870 (vindu= 0, parvata= 7, nāga=8). 
May this act fulfill the wish (of the donors) according to the religious text. Dvajaraja Vajracarya 

of Bubahara (also) offered ... to the twice venerable deity. (If it is destroyed the person) will be inflicted 
by the five great sins. May all be well. 


Transliteration of the text: 


On the left side: 


I... 


«893 vaišākha sukla titīyā ... ... juro 


Synopsis: 
... on the 3" day of bright fortnight of lunar month of Vaisakha ... ... 


2. 


Tr 


Tr 


On the right side: 


eps patisthā yana dina juro ll ... ... ... vāhālayā luyà juva ... 


anslation: 
... the icon(s) have been offered... ... 


ansliteration of the text: 

. om namah vudhayah nama[mah] dhammayah namo sa[sam]ghaya.h | sri savva 

«+ pu... rikāksa ... ... jfiaku(?) ... ru(?)ka samudabhadra sada | 
«sā...[kyaļsimha ........................ samvata 893 bha- 

. ...[dra]pada ............... tithau mu(?)ranaksatra pritijoge $u- 

. ...[kra]varaga I] thvakunhu vantavahara , süryyavanta mahavihara 

„..ttārakasya sri aksobhya vudha bhagavana , rohona jyānāna 

. duntā juro || nhavasa va(?)nadeva jirna(?) ju(?)vama dunta ll mham 1 tā- 

. rādevam dunta ll bhākhā: dha(?)ratako bu ro 2 ja 3 thvate neyeka... 

. ju daya || varasananaya(?) vantavāhāra ... ... [bhatta(?) ]rakasya vuddha bhagava- 

. пауа vara(?)sanana yāyamārā | ja...cho(?)yakemara pvāta 1 ghera- 
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17 

Stone inscription on the left side 

of the Kvahpahchem of Vambaha 
(NS 893, CE 1773). 

Script: Pracalita Newari 

Language: Sanskrit and Newari 

L 38 cm, W 22 cm 

On top of the inscription the Buddha, 
flanked by the Sun and Moon. Below 
in the pedestal, five icons of the 
donors including one woman. 


. devà choyke mara juro nisarava pham 1 dekamha | devasta mara 

„+. ...gu(?)ra(?)vahara vakamvaharaya sri pahanajuna jagya yatakemara || 

. thvate dutta[nta] | kāthamuti grra(?) vamntagrha caitrakāra amaradeva , bha- 
. тууа rajyesvari ...... putra amrtadeva putra jasadeva putra 

. dha(?)na(?)mitradeva thvate samuhana dunta juro || thvateya cinta ya 

. ka vantavaharaya(?) sri pahanaju chusi(?)khaya caitrakara 

. mana(?)simha ... ... ... ... ...rapá ...trakara cikadhika thvate sva(?)- 

. mhasyana abhichina ... ... cinta yāyamāra juro ll ... ... [athe] 

.. ...[mayata sā] paficamahapataka rāka | u(?)ttama yata(?)sa uttra...- 


= к pi pi pi pi pi pi ы 


20. tama juro ,, thvateya vu jyāka madhava tya(?)pa(?)gama... ... 
21. na bhāvo juro | oya ... ... ... thva ... ... juro Il ... ... [1] 
Synopsis: 


Om. Obeisance to the Buddha, Dharma and Samgha. The one who has eyes resembling to the lotus 
blossom of fine dharma, one who is omniscient, full of compassion and who is the teacher of 
Samantabhadra, I bow to such Sakyasimha. 

Amaradeva Citrakara and his wife Rajyesvari donated a stone icon of Buddha (Aksobhya Buddha 
Bhagavana) to Vantavahara Sūryavanta Mahavihara in the 10" (?) day of the bright fortnight of lunar 
month of Bhadra, Friday, when there was the constellation called Маа and conjunction called Priti 

in NS 893. It was offered since the old one was completely worn out. Taradeva offered one piece (mham 
1 = the deity). Two ropanis and 3 javās land of Taratakobu (were offered). Every year, the annual worship 
of the Buddha of Vantavahara should be performed, one ghee lamp should be lit, i54 (a plate of beaten 
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18 

Stone inscription from Dunenani 
Kacābahā of Vambāhā (NS 949, 
CE 1829). 

Script: Pracalita Newari 
Language: Newari 

L 51 cm, W 37 cm 

On the top of the inscription 

a caitya motif. 


19 

Large stone inscription of the right 
side of the Kvāhpāhchem of Vambāhā 
(NS 977, CE 1857). 

Script: Pracalita Newari 

Language: Sanskrit and Newari 

L 69 cm, W 39 cm 


rice, sweets and a coin) and one pathi (of beaten rice) should be offered to the deity. Šrī Pohoraju of 
Gunabahāra Vakambāhāra should make a fire-sacrifice. Amaradeva Citrakāra, his wife Rajyesvari, his sons 
Amrtadeva, Jasadeva and Dhanamitradeva, the group of Citrakars of Caintāgrha offered it. Sri Pohana of 
Vambaha, Manasimha Citrakara of Chusikha ... .., and Cikadhika Citrakara of Hahkha, the (three ?) 
person should take care (of the guthi). These persons should continuously take care (of it). If not done so 
they will be inflicted by the five great sins. If they take care of it they may prosper. Madhava from the _ _ 
village was appointed as the tiller of the land. ... ... could not be done. 


Transliteration of the text: 
l. 2.22 sss sss [(saddharma] pundarikaksa sarvvagyakala[nàtmakam samantabhadra santaramsakyarajam] 


2 us „. ... namāmihām ,, éreyostu samvata 949 ... ... ... 

Be us .. [daša]myāntithau |! mrga[si]ra[naksatre] viskambha yoge [mamsira] 
4. .. .. rāsiga[te] savitre  visarāsi[gate] [candra]masi ... ... 

5. ...... +. pratisthā yana dina juro II sri su[ryya]ontamaha 

6. [vihara] ... ... ... šrī jagata[mu]niju [laksmi]... ... ... [putra_paršu] 

Ts as oa CASE CR ees ces 

9. 0.0... julo 

I0. cess YA 

11. ... ....... da... 

12. . guthi 


(The lower lines are worn out, thus not readable) 


Synopsis: 

The one who has eyes resembling the lotus blossom of dharma, one who is omniscient, full of compassion 
and who is the teacher of Samantabhadra, I bow to Sakyasimha. On 10" lunar day of the month of 
Mamsira, when there was the constellation called Mrgaširā and the conjunction called Viskambha, when 
the Sun is in Scorpio(?) and the Moon is in Taurus a guthi has been established at Süryaontamahavihara 
during the reign of king Rājendra Vikrama $аһа in NS 949 by Jagatamuni, Laksmi and son Parašu. 


Transliteration of the text: 

1. ? om namo ra...[tna] trayāya || namo buddhaya || namo dharmaya |! namah samghaya |! || om 
namah érisakyasimhaya || 11 II 

2. vamde šrīsākyasimham suranaranamitam sarvalokaikanatham nirji(?)tya(?) švattyamūle 
namucimabhigata’nuttarajfianapatram |l lokāsada- 

3. réayata , mathapathikajanan , trailatajalahamtah samyaksa[sam]buddha samjfietyabhimataphala 
dojayate rajavamée ll : 1 11 šrī suremdronr- 

4. pah sahadevasyarajyesa prthvīmahīpālyakosaujitārim || mahasiddhikha 
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un 


. galabhe anacakreprajapalayitva ciramjīvasamtu 
6. || 2 Il sürya vamtovihariya sthavīrahšrījagamunīh || tasya patni padmalaksmisvatuh putrovirajate 11 3 || 
bhaja[juJdham munīdivi 
7. gatah svabharya tejamati satam || divamgatah sparšamunerasya patni thakumbhidha |, II 4 || 
dhamcamune ,, sabharya bhujfia- 
8. nithakunmamahamati || camdramunišcaturthah mant siddhilaksmi manoharī II 5 I| dhija dhammuni 
jyesthapautrah 
9. éakti nhuksathakūnsatī || kālīdāso kuladvipakalyana priyavādinī || 6 || ratnamuni simghamuni hermu- 
10. nī siddhamuni tathā || āsāmadu cakramunih chatramuniritismatah || 7 || eteh parijanaih sarddha mili- 
11. tvacaryayamyaham || etatpunyaprabhavena samvodhipadamāpnūyāt |18 || dhātunānirmitam 
krtvasauvarnnena 
12. vilepitam || pratimasakyakesriyam pratisthama karongunh |! 9 || nepale hayane varsamunivajyam 
13. kamīlite || phalgunam šuklapaksetu rudratithyā || punarvasuh 11 10 |! saubhāgye šukravāre ca rāšau 
14. maithuna camdrage ll pratisthām kriyate rāšaukumbhe süryagate dine || 11 11 šlokakarttā 
mahābauddhopāsa- 
15. kah süryanamdasa ll silpakārī viradhana višvakarmādhivāsakah || šubham ll samvat 977 miti phaguna 
16. šudī 11 punarvasunaksatra saubhagyayoga šukravāra ku[kum]bharasigate savitari mithunagate 
camdramasi thvate parvakalasa 
17. Sri sūryaomta mahāvihārayā kvācapāla deva —1- ya sijalaya mūrtti dayakao luna siyāo prati- 
18. stha yānā dina julo || šubham punabhasa aphara bu rova 2 thoya varavasāna 
19. vusadhana yayamara omta vaharaya nayoju bhojana yake 
20. тага mha 5 o[om]vāhārayā cakasüli svayambhū pūrāna pātha 
21. yayamara mham 1 guvāhājum aparamītā раа yayama- 
22. ra || thukiyā сітка yāka ll šrī dhamcamuni II sri cadra[ndra]munī || 
23. Sri dhijadhamuni II Sri kālidāsa || tho pyamhasyanam cimta 
24. yayamara jura ll šubha || 


Synopsis: 

(In the beginning, the praise of the Buddha, thereafter, the praise of the king Surendra Vikram Saha in 
Sanskrit.) 

The family members of venerable Jagamuni, the senior member of Surya Vamta Mahavihara, his wife 
Padmalaksmi, late Dhammuni, his wife Tejamati, late Parsamuni, his wife Thakūmni, Dhamcamuni, 
his wife Bhū _ jfianithakun, Camndramuni, Siddhilaksmī, Dhijadhammunf's first grandson Sakti, wife 
Thakun, Kalidasa, Kalyana, Ratnamuni, Simghamunī , Hermuni, Siddhamuni, Āsāmadu, Cakramuni 
and Chatramuni established the gilded copper icon of the venerable Kvacapaladeva of Sūryaomta 
Mahavihara on the 11" day of bright fortnight of lunar month of Phalguna, Friday, in NS 977 (1857), 
when the Sun was in Virgo and the Moon in Gemini. May all be well. (The income of) two ropanis land 
of Aphara should be used for anual worship (busddhana). Five senior members (ndyoju) of Omta Vahāra 
should be fed. The senior member (cakresvara) of the monastery should recite the Svayambht Purana. 
One Gubhaju (guvahaju) priest should recite Aparamita. The (group of) four, Dhamcamuni, 
Candramunī, Dhijadhamuni and Kālidāsa should take care (of it). May all be good. Süryacamdra, 

the worshipper of the Buddha, composed the stanzas (in Sanskrit) and the artisan (si/pakār) Viradhana 
acted as the abode of Visvakarma (visvakarmadhivasakah). 
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Inscription on the wooden Gābhāsī 
pole of the Kvapahdyah shrine 

of Vambaha (NS 991, CE 1871). 
Script: Pracalita Newari 

Language: Newari 

L 102 cm 


21 

Inscribed brass sheet at the top of the 
colonnettes framing the doorway 

of the Kvahpahchem of Vambaha 
(NS 993, CE 1873). 

Script: Pracalita Newari 

Language: Newari 

Length of the inscriptions of both 
colonnetes 8.5 cm 

Width: 9 cm 


Transliteration of the text: 
1. Sri bhagavana du[dum]ta jura 
2. samvata 991 sala miti ... ... ... ... mu(?)ni(?) , buddha , ca(?) 


3. dramunina gabhāra gambhira dumtā jura [Il] [$u]bha 


Synopsis: 
(Ca)ndramuni has offered the divine gambhahsim (a pole to create sound in Buddhist monasteries) 
in NS 991 to the deity. ... ... Buddha... .... 


Transliteration of the text: 
I. On the left side: 
„om namo budhāya ll namah |! |! $reyostu sam. 
. 993 mti vaišāsamāsya krsnapakse | pra- 
. tipadayamtithau |! anulādhānaksetre | pa- 
. liojoge |, jathakarnnamuhttre ,, ma[man]ga- 
. lavarasare | vrsarāsigate savi- 
. tare „| višcikarāsigate candrammasi ,, || 
. thvasunhu šrī ontavihārasa šrīšrīsrī 
. bhagavanayata pilatina | ekacha- 
9. tvāla tumcheyā parajāpati thakula 
10. vāgasi ,, Sivasundhara | simgha vi 
11. manavi ,, gvapala |, pasa asa 
12. maduh ,, divamgata matra gamgālaksmī 


ON AVN KRW мон 


П. On the right side: 

. gyanathaku laksmīkesari |, lam 

. raksmī ,, laksmikesari | thvate pramu- 
. khana jarabhochisayā dharmmacita u- 
. tpati juyāo |, уа tolana dunata 

. juro ,, Шиги punyanam dānapratiyā- 
. ta sadakalam sri З bhagavanaya šu- 

. drsti juyāo ihajanmasam šukha 

. sampati juyào parajanmasa mo- 

. ksa prāpti juyamāra juro ,, šubhama- 
. stu sarvada  šubham |! II 


о шоо моло мо н 


— 


Synopsis: 
After the generation of pious thoughts (Zbarmacitta), the whole family members headed by Bagasimha 
Parajapati, the senior member of the family, Sivasundhar, Simha Bira ; Manavi, Gopala, friend 


Asamadu, dead mother Gangalaksmi, J&üanathaku, Laksmīkesarī, Lamraksmī, Laksmikesari of Tumchem, 
Ekachabaha offered this tympanum in love to the thrice venerable deity of Onta Vihāra on the 1* day of 
the dark fortnight of lunar month of Vaisakha, Tuesday in NS 993 when there was the constellation 
called Anuragadha, the conjunction called Pariga, the appropriate Karana moment, when the Sun was 

in Taurus and the moon in Scorpio. By this religious act the donor may be blessed by the thrice venerable 
deity, and enjoy happiness (suka) and prosperity (sampati) in this life and liberation (moksa) in the next 
life. May all be good. 


Transliteration of the text: 

1. (motif of a vajra) svasti || šreyo stu |! samvat 885 phaguna sukla || pūrņamāsyātithau pūvvaphālguņī 
naksettre I! br[ha]spativarasare ll tasmi srīcandragrāsa parwvadine |! bakhanavāhāra chvāsaphare ... ... I 

2. yanātāgrha ll haridāsa bhāro || тас rukumanilaksmi || bhāryyā šivaraksmī thvapana svamha 
samucayana ll šrī 3 vanta vāhāra kvacapara bhattaraka pītina thva ghantha duntā juroh subha |! 

3. 9 éri itilanha(?)0 jyāyake |! varmana simju ll puta || chata mina ll jyānā julva || éubhamh | 


Synopsis: 

The group of three persons, Haridāsa Bhāro, his mother Rukumānilaksmī, wife Sivalaksmi, residents 
of Yentāgrha, Chvasaphara at Bakhanabāhā offered this bell in love to the thrice venerable deity 

of Vantabaha during the moon eclipse on the full moon day of lunar month of Phalguna, Thursday, 

in NS 996, when there was the constellation called Pürvaphalguni. May all be well. ... ...Brahma Simha 
(also) offered a patāļ (flag) (and) chatra (umbrella). May all be good. 


Transliteration of the text: 
1.? om namah érisakyasimhayah || brahmopendra mrdamaradhipatibhi vadyam jinam srīghanam Il 
samsārādhvitaramgabham 
2. gurukaram lokābhikāmksāpradam || taptamannanibham suduskarakaram dvātrimšadam kaiyutam 9(?) 
na...trabhavadhipam trijagatàm tà... ... ... 
3. om namah 11111 šreyostu ll samvat 999 jesthašudi рагппатаѕі anuradhanaksatra ll siddhijoga ll ... ... ... 
..thapaka érisujayadharmmasam- 


4. айм vaj аен mahāvihārasa sri 2 bhagavana prītīnam sayava viharaya sakyavaméa Sri simghamuni ... 


ee lani kaya ... ...joti 
5. mama jfiani... ... {HED se aad hs . [simkhvathakum] ll thvate јаја bho... ... [cayām?] 
dharmmacita utpati juyāo ... ... „Јанан 


6. уа jajfiasara dayakāo jajfia yana...[o] dumtā juro |! šubha ||. I 

Synopsis: 

Svasti. Om. Obeisance to glorious Šākyasimha. The Jina Srighana is praised by Brahma, Upendra 
(i.e., Aditya), Mrda (i.e., Siva) and Amaradhipati (i.e., Indra). [He is] the one who has crossed the way 
of samsāra, gabham gurukaram (?), who fulfils desires of the world, who resembles to taptam anda 
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Bronze inscriptions of a small bell 
hung on the right side of the gate 
of Kvapachem of Vambaha 

(NS 996, CE 1876). 

Script: Pracalita Newari 
Language: Newari 

Height of the bell: 32 cm 
Diameter 28 cm 


23 

Brass-plate inscriptions of the fire-pit 
in front of the Kvahpahchem 

of Vambaha (NS 999, CE 1879). 
Script: Pracalita Newari 

Language: Sanskrit and Newari 

Length fire-sacrificial pit: 45 cm x 45 cm 
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24 

Inscriptions on the bottom 
of Jvālāvalicaitya of Vambāhā 
(NS 1002, CE 1882). 

Script: Pracalita Newari 


Language: Sanskrit and Newari 
L71 cm, W 5 cm 


25 

Copper-plate inscription fixed 
on the right side of the entrance 
of Kvāhpāhchem of Vambāhā 
(NS 1010, CE1890). 

Script: Pracalita Newari 
Language: Newari 

L 23.5 cm, W 12.5 cm 


(lit. “hot egg,” referring to the sun?), who has practiced austerity (suduskararakam), who is endowed with 
thirty-two auspicious signs, ..., who is the master of three worlds, and who is the only protector of the 
three worlds. Om, obeisance. 

After the generation of pious thoughts (dharmacitta), the whole family members of Simghamuni, 
Ki(rti)muni, brother's son Manajoti, mother Jfiani , wife... ... Simkhvathakum, the residents of 
Süjadh(a)rmma Samskārita Vajrakirti Mahavihara offered the pit of metal for the fire ritual (dhatuya 
jajfiaíala) after performing a fire-sacrifice on the full moon day of lunar month of Jestha in NS 999, 
when there was the constellation called Anuradha and conjunction called Siddhi. May all be well. 


Transliteration: 

1. om namo sridharmmadhatuvagisvaraya namah ll i...se(?)svami prajà... .................. ee 
...palamahindra |, bha svā...dattāri dandapari jayavali jidvittadā...trapā... ... ityatadvasaga ... 
.. nati(?)tha(?)rajana 


2. ...vā(?)dhā(?)mya(?)jā...pātradattāri dantu nata maga ca(?)jani cakrapani sajiya . vas 
...stasa Sunyamekam madhave krsnapakse |, trayodasyamm(?)tithau | hapa(?).. — И 
āyusmāna rāmayoge ll yatata dine éri 

3. 3 dharmmadhatu..ti... ... avvayatā ll Srayostu samvata 1002 vaišāsamāsya krsnapakse |, 
trayodasvālsyā]mntithau ašuni naksetra || ayusmanayoge yathakarnnamühute[rte] |! somavārasare || 
vrsarāsigate savitare - 

4. mesarāsigate cadra[ndra]masi thusunhu : sri onta mahavihara vajrācāryya ,, pata 


Synopsis: 

This dharmadhatuvagisvara caitya has been established with love on the 13% day of dark fortnight of lunar 
month of Vaisakha, Monday, in NS 1002, at the time of the Great King of Nepal (Prithivi Bir Bikram 
Saha) when the constellation called Ašvinī, the conjunction called Ayusmana, appropriate Karana 
moment, when the Sun was in Taurus and the Moon in Arise to (the deity of) Onta Mahavihara ... ... 


Transliteration of the text: 

1. om namo buddhaya ll šreyostu samvat 1010 kārttikamāse krsnapakse ll sasthi para sa- 

2. ptamyamtithau II tisya naksatra |! šukara yoga ll vrhaspativāra || thvakunhu šrī 3 bhagavana prīti- 

3. nam „, sri 3 suryyadharmasamskarita mahaviharasa | chayo kulaya |, Sri vajracaryya ,, Sri 

4, kana[ka]jotiju | dhanajotiju ,, pamcajotiju ,, pramukhanam ,, jalamham 23 syam samohanam ,, 
tirthasyevà 

. dayakao |, nhāpā ājupisam dayakāotagu dharmmadhātu mamdalasa |, varja сауа jula || Subham |! 

. puna ,, tīrthasyavā khalaka jamma 300 thulisyam jathasakta yagu damanam ,, luyā pinda- 

. patra gvara 1 dayakāo |, sri 3 bhagavāna pritinam duntā jula || уа nigū kirtti suna- 

. nam lobha yayamadu |, sakalasyanam nidāna yānāo tayamala $ubham |! ll 


CON WW 


Synopsis: 
A group of tenty-three persons led by Kanakajoti Vajracarya, Dhanajoti, Pamcajoti from the lineage called 
Chayo of Süryadharma Samskārīta Mahavihara, after forming a tīrthasevā (pilgrimage) group, kept this 


vajra on top of the dharmadhatumandala which was made by the previous ancestors in devotion to the 
thrice venerable deity on the 6" pra 7* day of the dark fortnight of the lunar month of Kārtika, in 

NS 1010, Thursday, when the constellation was called Tisya and the conjunction called Sukra. 

The amount collected by the tirtha seva khalah (group) from altogether 300 persons one golden 
pindapatra (begging bowl) has been offered in the love to the thrice venerable deity. Nobody should 
take these two offerings out of greed. Everybody should take good care. May all be well. 


Transliteration of the text: 

1. ? om namah Sri $akyamunaye || buddhah svayambhū vivaranprakasyagiyam trila[lo]kesu(?)vivagvadeva 
|| papathakanam samatenaranam namostu(?)tasme gunasagaraya || 1 || sri neyepālam lalitāpurākhye(?) 
Sriraja: gatoddisi uttarasyam srīsūryyadharmmakrta vajakirttiviharamasitsugatalayam ca || 211 tasmi 

2. nvihāre suvirajamanah érisakyarajasugato munindrah ll ériprthviviranrpacakravartti 
narendrasampalitasacha(?)bheca || 3 |! srisakyarajendrasupritayena kāmšavinirmita ghamtamarpita sri 
šākyavamšakulajah sudhinah srīkālidāsena sugr(?)ha(?)yena ll 4 || mātušce sarvvavidhipūrvakena 
bhimarathonamam vidhim ca krtvā ||. |l 

3. prativiharaficasa samghasarvvam sat surasebhojana karayitva ll 5 || prapitāmaha krsnamuni jagatamuni 
pitamaha || janaka: parsamunināmno sarvvapite divagatā: |! 6ll janani ca thakum nāmnī 
vidyamānāsudharminī munithakum sušīlā ca kālidāsasyasuvratī |! 7 || tasya bhātr āsāmadu matilāni 
satiputah ll tasyātmaja samgharatna ratna : 

4. thakum snusaputra |! 8ll ratnacudamanirnama dvitiyasuta satsudhi |! 8 || tasyamnusa ratnathakum 
suvratī šubhacāriņī |! 911 bhatrputro dharmmaratna suputra kuladipaka: || caturvarggahalaptartha 
samghabhojyam са karayeta 111011 srimannepamlike varse vyo(?)mendukha(?)sasriyute || tara 
punavasukhyato endrayoge sasidine 11111 atha nepalabhasa || svasti ri пераја ksatre lalitapattā : 

5. nagarājagrhāuttare esache tole sri sūryyadharmma samskrta vajakirtti vihārasa virājamāna jusyam 
vijyāka srīšrīsrī $akyamuni bhagavāna suprītina gvala 1 Катара ghamtha dohalapā |! sri prthvi vira 
vikrama sāhadeva rajaya paryayasa || danapati saeva vihāra nivasita šākyavamša šrī kālidāsanam thao 
mamayata bhimarathavarohana dašakarmma ityādi уапао lali[ta]patta : 

6. nadesesam vihara 2 patika dakva samghapanista bhaksa bhojana yatakavall danapatiya prapitamaha 
divamgata sri krsnamuni divamgata pitamaha jagatamuni divamgata svapita paršamuni || sajiva mata 
thakum bharyya munithakum bhātr āsāmadu snusamati lāni svaputra samgharatna snusāratna thakum 
dvitiya putra... ... agamuņi snusāratna thakum bhātrputra dharmmaratna thvatejana parivāra 
samohanam catuvargga hala : 

7. lāya ichāna dunta samvat 1010 miti pausa sukla pūrnņimā punarvasu naksatra aindra yoga somavāra 
thvasunhu duntā jula subham || lléubham bhuyat [sa]rvvajagatam || thva gāmtha dayakumha kāligara 
nhabahalaya sri dhijaya putra sri khavedhamnam dayaka jula subham |I :|! 


Synopsis: 

(In the beginning, the praise of the Buddha in Sanskrit. Thereafter the text in Sanskrit, the content of 
which is similar to the text written in Newari below.) 

May all be well. One bell made of bronze (kam) was offered in love to the thrice venerable Sakyamuni 
(Buddha) of Stryadharma Samskarita Vajrakirti Vihara, located in Ekhachem Tole, the northern part 
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26 

Inscription on the large bell, left 

of the doorway of the Kvahpahchem 
of Vambaha (NS 1010, CE 1890). 
Script: Pracalita Newari 

Language: Sanskrit and Newari 
Height of the bell: 75 cm 


Diameter: 56 cm 
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27 

Inscription on the bell-stand 

of the big bell (no date) of the 
Kvahpahchem of Vambaha. 

Script: Devanagari 

Language: Newari 

L of lintel: 140 cm, W 24 cm 
There are 11 effigies of devotees 
carved and below these their names 
are inscribed in single line. 


28 

Inscriptions of the brass-repoussé 
of the door-leaves of the doorway 
of the Kvapachem of Vambaha 
(NS 1045, CE 1925). 

Script: Devanagari 

Language: Sanskrit and Newari 
Length of the gate: 158 cm 
Width: 80 cm 


of Lalitapattana in Nepal, during the time of king Prthvi Bira Vikrama Sahadeva by Kalidasa, the donor 
of Vajrakirti Vihara. after celebrating his mother’s Bhimaratharohana dasakarma ritual (performed at 
the age of 77 years 7 months and 7 days), together with Krsnamuni, dead grandfather Jagatamuni, 

dead father Paršamuni, surviving mother Thakum, wife Munithakum, Asamadu, son’s wife Matilani, 
son Samgha, son's wife Ranithakum. A feast was offered for all members of the both vibaras. 

The offerings were made on the full moon day of the lunar month of Pausa, a Monday, in NS 1010, 
when there was the constellation called Punarvasu and the conjunction called Indra wishing that the 
great-grandfather, son's dead wife Lanithakum, second son _ _ gamani, brother’s son Dharmaratna, and 
all family members of the donor may enjoy the four kinds of rewards (caturvarga phala, viz. dharma, 
kama, artha, moksa) May all be good to all (the three) worlds. The artisan (kāligara) who made the bell 
was Khavedhana, the son of Sridhija from Nahbaha. May all be well. 


Transliteration: 
parsamuni [and] thaku, kālidāsa [and] munithaku, āsāmadu [and] motilani, sa[sam]gharatna [and] 
ratnathakum, ratnacudamani [and] ratnathakum, dharmaratna 


Transliteration of the text: 

. (Svasti sign) Sri sākesīhāya namah || sadharmapundarikasye sarvajfiakarünatmakam 
samantabhadrasastaram sākyarājam namastute || $rayostu samvat 1045 kartikamase šuklapakse |! 
astamyāmtīthau || $ravananaksetre || gandha[yo]geh bhavakarne mamga- 

2. lavasare || tulārāsī savitara : makrarāsīgate candra : || tasmi sumuhutre || danapati sri sūryyedharma 
sa{sam]skarit: || vajrakirtimahavihare || vasthita : vajrācāryye : jotīrāja : putra jogaratna : samantabhadra 
: gamdharvaraja || dharma- 

. таја || laksmithakum : thuliyā dharmacit utpatī juyā umtrabhimusa sri šākyasīmhayā thase : Шауа dvara 
taya dina jula subhmh |! 


pa 


Oo 


Synopsis: 

The one who has eyes resembling the lotus blossom of dharma, one who is omniscient, full of compassion 
and who is the teacher od Samantabhadra, I bow down to siuh Sakyasimha. 

After the generation of pious thoughts (dharmacitta utpatti), the group of donors, Jyotiraja Vajracarya, son 
Jogaratna, Samantabhadra, Gandharvaraja, Dharmaraja and Laksmithakum of Sūrye Dharma Samskarita 
Vajrakirti Mahavihara covered the door (-leaves) of the venerable Sakyasimha’s (shrine) with brass (lilāyā) 
on the 8" day of the bright fortnight of lunar month of Kartika, Tuesday, in NS 1045 (1925), when there 


was the constellation called Sravana and the conjunction called Gandha, at the moment called Bhava, 
when there was the Sun in Libra and the Moon in Capricorn. May all be well. 


Transliteration of the text: 
1. sri 2 

2. 2001 sala 

3. vamvahala tola 


Translation: 


Twice venerable VS 2001 Vamvahāla Tola. 


Transliteration of the text: 

1. tāremām taremam pamcabuddha šrī bhaga- 

2. vana jaya buddha jaya dharma jaya samgha tri- 
3. ratna éri pamcabuddha bhagavana ki jeh || 

4. sam. 2012 sala 


Synopsis: 
Save me mother! Save me mother! The Paficabuddha are venerable deities. Hail Buddha, hail dharma 
(and) hail sangha, the three jewels (of Buddhism). Hail the Five Buddhas. Dated VS 2012. 


Transliteration of the text: 

1. 1. usale malai galigaryo, malai pityo, malai 
2. harayo, mero vastu lutera liyo bhanera manama gamtho 

3. kasdacha, usako vairabhava kahilyai pani santa humdaina | 
1. uttama dharmalai najanera saya barsa bamcnu bhanda 

2. uttama dharmalai jānera abhyāsa garera ekaidina 

3. bamcnu asala ho | 

1. yadi thorai sukha tyagera mahana sukha paine ho 

2. bhane tyasa mahana sukhako nimitta ma sana sukha- 

3. lai tyagnu pardacha | 

1. maitrile krodhalai jitnu pardacha, durvyavahara garne 

2. lai sadvyavahārale jitnu pardacha, lobhilai 

3. kehi diera jitnu pardacha, jhūtha bolnelai 

4, satya vacanale jitnu pardacha | 

1. Akasama, samundrama, pahada kandarāmā jah#a 

2. gae pani aphno papa karma (duhkha) bata bacna 

3. sakidaina | 


193 


29 

The inscription of outer wall 

of a house of Vambaha, (VS 2001, 
CE 1944). 

Script: Devanagari 

Language: Nepali 

The inscription is flanked by a pair 
of angles of the Anglo-Indian variety. 


30 

Small copper-plate inscription 

on the left side of the doorway 

of the Kvahpahchem of Vambaha 
(VS 2012, CE 1955). 

Script: Devanagari 

Language: Newari 

L 8.5 cm, 4cm 


31 

Inscription in marble on the wall 
of the Digichem of Vambaha 
(no date, c. 1982). 

Script: Devanagari 

Language: Nepali 

L 65 cm, W 49 cm 

On the top of the inscription 

an icon of Buddha. 
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32 

Inscription in marble on the wall 
of the Digichem of Vambāhā 
(no date, c. CE 1982). 

Script: Devanāgarī 

Language: Pāli and Nepali 

L 63 cm, W 49 cm 

On the top of the inscription 
the Buddha. 


Translation: 

1. When a person holds that he was insulted, assaulted, defeated, or robbed, his anger continues to 
increase. The anger of such a person has no way of subsiding. The more he goes over his imaginary 
trouble the greater becomes his desire to avenge it. 

2. A single day's life of a seer of the Noble Teaching of the Buddha is by far greater than life of a hundred 
years of a person who does not see the Noblest Teaching. 

3. By giving up the modicum of pleasure, which the worldly pursuits bring, if one can be assured of 
tremendous pleasure - which is Nibbana -the wise person should certainly give up the little pleasure. 

4, Let anger be conquered by non-anger. Let bad ones be conquered by good. Let miserliness be overcome 
by charity. Let the liar be conquered by the truth. 

5. There is no single spot on Earth an evil-doer can take shelter in to escape the results of his evil actions. 
No such place is seen out there in space, or in the middle of the ocean. Neither in an opening, a cleft or a 
crevice in a rocky mountain can he take shelter to escape the results of his evil action. 


Transliteration of the text: 
1. pamcasila 
2. panatipata veramani sikkhapadam samadiyami | 
3. ma pranihatya gardina bhanne šīla rāmrarī pālanā gardachu | 
4. adinnādānā veramaņī sikkhāpadam samādiyāmi | 
5. ma aruko vastu nadiikana linna bhanne šīla 
б. rāmrarī pālanā gardachu | 
7. kāmesumicchācārā veramaņī sikkhāpadam samādiyāmi 
8. ma parapurusa parastrī gamana gardina bhanne šīla 
9. rāmrarī pālanā gardachu | 
10. musāvādā veramaņī sikkhāpadam samādiyāmi | 
11. ma jhūtha kurā boldina bhanne šīla rāmrarī 
12. pālanā gardachu | 
13. surāmeraya majjapamādatthānā veramaņī sikkhāpadam 
14. samādiyāmi | 
15. ma mādaka padārtha sevana gardina bhanne šīla 
16. rāmrarī pālana gardachu | 


Translation: 

1. І undertake the precept to abstain from killing. 

2. I undertake the precept to abstain from stealing. 

3. I undertake the precept to abstain from adultery. 

4. I undertake the precept to abstain from false speech. 
5. I undertake the precept to abstain from intoxication. 


Transliteration of the text: 

1. Sri suryadharmasamskarita bajrakritīmahāvihāra 
2. ombahāla 

3. éri āšāmāna šākya | šrīmatī laksmīmāyā šākya 


4. 2054. 5.9 


Synopsis: 
Āšāmāna Šākya and his wife Laksmimaya Šākyā, residents of Sürya Dharma Samskārīta Vajrakirti 
Mahavihara, Ombahala (offered the iron grill) on the 9" day of solar month of Bhadra, in VS 2054. 


Transliteration of the text: 
1. lilārāja šākya 
2.2059/6/5 


Synopsis: 
Salutation to the Buddha. А 
Lila Каја Sakya on the 5th day of solar month of A$vina in VS 2059. 


Transliteration of the text: 

namo buddhaya 

suryadharmasamskarita vajrakrtimahavihara omabahala yala nepala 
šrī thakura mana $аКуауа 70 varsa kyamgu šubha upalaksya 

va vasapolaya šrīmatī ratna maya šākya napa šubha vivaha 

jugu 45 varsaya $ubha upalaksya 2062 asadha 17 gate 

šukravāra thana vihāre pavitra maha paritrāņa pathaya lumanti 

tho viharaya chaku kotha nirmāņa yana sri bhagavanaya 

murti sthapana yanagu jula || 2062/6/1 $ubham | 


Оз Оу та 


Synopsis: 

Salutation to the Buddha. 

Sūrya Dharma Samskārīta Vajrakīrti Mahāvihāra, Ombahāla, Yala (Lalitpur), Nepal. 

A room was made in the vihdra where an icon of the deity (Buddha) was established on the 1* day of the 
Solar month of Āšvina in VS 2062 in the remembrance of the day of the recitation of the holy 
Mahāparitrāna (text), when Thakura Mana Šākya reached the age of 70 and celebrated the 45* marriage 
anniversary with Ratnamāya Šākya on the 17% day of the Solar month of Asadha, Friday, in VS 2062 
(2005). 
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33 

Inscriptions on the iron grill of the 
gate of the Kvāhpāhdyah shrine 
of Vambāhā (VS 2054, CE 1997). 
Script: Devanāgarī 

Language: Newari 


34 

Inscription of the brass-sheeted 
tympanum of the Kvāhpāhchem 
of Vambāhā (VS 2059, CE 2002). 


35 

Marble inscription of the left side 
of the doorway of the Bhagavānachē 
of Vambāhā (VS 2062, CE 2005). 
Script: Devanāgarī 

Language: Newari 

L 78 cm, W 61.5 cm 

On top of the inscription the icon 


of Buddha. 
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36 

Marble inscription on the right side 
of the doorway of the Bhagavanachem 
of Vaambaha (no date). 

Script: Devanagari 

Language: Newari 

L 49 cm, 46 cm 


37 

Copper-plate inscription of the prayer 
wheel’s post framing the Licchavi 
caitya of the courtyard of Vambaha 
(NS 1129, VS 2066, CE 2009). 
Script: Devanagari 

Language: Newari 

Length : 17.5 cm 

Width: 11.5 cm 


Transliteration of the text: 
1. Sri bhagavāna šaraņa 
2. Sri suryadharmasamskarita vajrakirtimahāvihārayā bhagavānayā chem dayakegu 
3. lagi la. pu. upa. ma. na. pa. vada na. 11 ya kita nam 677 yagu 0-1-1-0 (ga) 
4. jaggā šrīmatī аѕатауа vajracarya yala, dhamlācā pakhe ati šraddhā сауа 
5. bhagavanaya chem dayaketa prapta jugu kha ukim vasapola yata yakko subhaya du | 
6. ale tho bhagavanaya chem deyaketa bhagavana yagu ayasta pakhe vacata kariva 
7. ru 3,50,0001 (tina lākha pacasa hajāra) kharca jula | chem dayake lagi kvaya 
8. coya tayapi samgha sadasya pakhe prapta jugu lasata sahayoga thathe khah 
9. nama 
10. éri thakura mana sakya 
11. chaguli bhagavana sthapana yagu 


sahayoga 
ru 10,000 va niku kotha dayaka 


12. $1 virendra е ги 10,000. 
13. šrī pradipa “ ги 10,000. 
14. šrī vikāsa ji ru 5,000. 


15. šrī puspa rāja vajrācārya ru 5,000. va chagu tripa appā 


16. ukim vasapola pinta sādhuvāda viyā cvanā | 


Synopsis: 

Refuge to the god. 

Asamaya Vajracarya resident of Dhamlaca, Patan offered in devotion (sraddha) the plot no. 667 which 

covers one 47 and one dāma in Lalitpur Sub Metropolitan City, ward (vadā) по. 11 to built the house 

for the deity (bhagavanachem) of Sürya Dharma Samskārīta Vajrakīrti Mahāvihārā. About 3,50,000 Rs. 

which was the saving from the income of the deity was spent for this. The list of the donation of the 

following members of the samgha who happily donated for building the house: 

1. Sri Thākura Мапа Šākya donated Rs. 10,000 and built two rooms. In one room the icon of the deity 
was established. 

2. $ri Virendra Màna Šākya donated Rs. 10,000. 

3. Šrī Pradipa Māna Sakya donated Rs. 10,000. 

4. Šrī Vikasa Mana Sakya donated Rs. 5,000 and a trip of bricks. 

5. Sri Puspa Raja Vajracarya donated Rs. 5,000, 

Thanks to all donors. 


Transliteration of the text: 
1. om nama ratna trayaya 
. sva. mātā-pitā simharaja va cirimaim парат sakala divamgata- 
‚ ya sukhavatiya kamana yasem ilam manye, vabhu, jvala nhayakam 
. jala kalasa va mandapah dechapim lilārāja va danamaya sakya 
sakala parivara 11 dyah vahah 2066-4-14 buddhavara paficadana 
. astami thva dechanaguya punyaya prabhavam jagata satva pranipim 
. udhāra juīmā | 


м о ул ооо S 
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Vābāhā 

Inscription no. 37, testifying 
to the offering of a canopy and 
prayer wheels to the 
Licchavicaitya by 11 members 
of the family of Lilārāja and 
Dānamāyā $аКуа from 
Dyahbāhā on the day of 
Paficadana in August 2009. 


Photographs by Niels Gutschow, 
September 21, 2009 
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8. thva jyā puvamkeyā gvāhāli byupim sakala pāsāpimta 
9. yakva yakva subhāya dechānā cvanā nāpam punyanam 
10. layama dhakā asika yana cvanā |! 
11. iti ne. sam. 1129 gūlāthva astamī 


Synopsis: 

All the 11 members of the family of Lilārāja and Dānamāyā Sakya of Dyah Baha offered a canopy (iam), 
prayer wheel (manye), silver plate, vermillion (sindur) pot and mirror (jvālānhāykam), water vase and 
mandala on the 8 day of Pamcadāna of the bright fortnight of lunar month of Gumla NS 1129, 

the 14% day of the solar month of Sravana in VS 2066, wishing that Simharāja and Cirimai, the dead 
father and mother including all dead (ancestors) may reach realm of heaven (sukhavati). The act of this 
offering may rescue all beings. Many thanks to all friends who has helped to complete the work. 


38 Transliteration of the text: 
Marble inscription of the 1. $11 sūryavramhasamskārita bajrakirtimahaviharasa 


Nàmasamgiti shrine in the courtyard . Šrī áryanàmasamgitiyà pratima nisvanegu punyakarya puvamgu jula | 


of Vambāhā (NS 1135, VS 2071, 
CE 2015). 


. dana[ta]pinigu nām dhalah 
„1. sva. āju simharāja - kaya, bhau 


Script: Devanāgarī . lilārāja, danamaya śākya dyobahā relingabāra 
Language: Newari ‚ 2. sva. cakrešvara āju amrtaraja- 
L 76.5 cm, W 33 cm ‚ mhyay tirthakumari vajrācārya omvahah 6,666/- 
. 3. sva. aju asakaji - kay 
9. girīmāna šākya kvālkhu 5,255/- 
10. 4. sva. āju kulabahādura šākya - 
11. mhyay baba šrestha ombāhāh 5,021/- 
12. 5. sva. āju bhaktabahādura - jahāna 
13. jūānamāyā šākya ” 5,005/- 
14. 6. sva. āju laksmībahādura - jahāna 
15. vekhāmāyā šākya , 5,155/- 
16. 7. sva. cakresvara āju bajrarāja - 
17. kayca jfianendra vajracarya ” 5,105/- 
18. 8. āju harsarāja, candramāyā $аКуа и 5,000/- 
19. 9. sva. āju vikramarāja - jahāna 
20. tejamāyā vajrācārya i 5,105/- 
21. 10. āju thākuramāna, ratnamaya šākya ” 5,005/- 
22. 11. aju dharmarāja, āšāmāyā vajrācārya ” 5,005/- 
23. 12. sva. sānukājī - Кау 
24. ratnarāja vajrācārya ? 55539/- 
25. 13. sva. vartamāna - kāy 
26. pharendramāna vajrācārya И 5,005/- 
27. 14. kanakaratna vajrācārya a 5,100/- 


28. 15. sva. hirākājī - jahāna 

29. astamaya šākya И sijah pulām 
30. 16. sva. jethā - jahāna gautamī vajrācārya i 5,125/- 
31. 17. vikāsamāna, ramakumari šākya ” 5,005/- 
32. 18. sucitramāna šākya ” 5,000/- 
33. 19. sva. sunila - mam šāradā $аКуа ” 5,005/- 
34. 20. gautama, sumanā šākya ” 5,555/- 
35. 21. sva. mišrimāyā - кау 

36. kešavamāna šākya И 5,108/- 
37. 22. durgadevi vajracarya И 5,015/- 
38. 23. sva. āju pusparāja - jahana 

39. punamāyā vajrācārya dhumbahāh 5,000/- 
40. 24. sānukāji, jfanisobha śākya sātadobāto 20,205/- 
41. 25. sva. tejarāja - kāy surendra šākya thamela 6,555/- 
42. 26. līlāšobhā, lokaratna vajracarya nakabahi 5,100/- 
43, 27. nanibeti vajracarya imadola 5,105/- 
44, 28. sva. krsna - mam cani bhujela kumbhesvara 10,005/- 
45. 29. šiva maharjana thāpa 5,000/- 
46. 30. tarimai avāle tunchegallī 5,000/- 
47. 31. āpulāla, mana avāle tusiphahnani 5,510/- 
48. 32. sva. candrarāma — kāy niraja maharjana valkhu 5,005/- 
49. 33. Nāmasamgīti khalah ombahah 21,186/- 


50. iti ne. sam. 1135, vi. sam. 2071/12/21 caitra punhi 


Synopsis: 
The meritorious work (punyakārya) to establish the icon of venerable Āryanāmasamgīti in Šrī 
Sūryabrahma Samskārita Vajrakirti Mahāvihāra has been fulfilled. 
The list of the donors: 
1. Late senior member Simharāja, his son and daughter in law, Lilaraja, Dānamāyā Sakya from Dyah Baha 
offered the railing bar. 
2. Late senior member Amrtaraja, his daughter Tirtha Китап Vajracarya from Ombahah offered 
Rs. 6,666/- 
3. Late senior member Āšākājī, the son Girimana Sakya from Kvalakhu offered 5,255/- 
4. Late senior member Kulabahadura Sakya, the daughter Baba Srestha from Ombahah offered 
Rs. 5,021/- 
5. Late senior member Bhaktabahādur, his wife Jfanamaya Sakya from Ombahah offered Rs. 5,005/- 
6. Late senior member Laksmibahadura, his wife Vekhamaya Sakya from Ombahah offered Rs. 5,155/- 
7. Late senior male member Bajrarāja, the brother’s son J&anedra Vajracarya from Ombahah offered 
Rs. 5,105/- 
8. The senior member Harsaraja, his wife Candramaya Sakya from Ombahah offered Rs. 5,000/- 
9. Late senior member Vikramaraja, his wife Tejamaya Vjracarya from Ombahah offered Rs. 5,105/- 
10. Thakuramana, Ratnamaya Sakya from Ombāhāh offered Rs. 5,005/- 
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11. Senior member Dharmarāja, Āšāmāyā Vajrācārya from Ombahah offered Rs. 5,005/- 
12. Late Sanukaji, the son Ratnaraja Vajracarya from Ombahah offered Rs. 5,555/- 

13. Late Vartamāna, the son Pharendramāna Vajrācārya from Ombahah offered Rs. 5,005/- 
14. Kanakaratna Vajracarya from Ombahah offered Rs. 5,100/- 

15. Late Hirākājī, his wife Astamāyā Sakya from Ombahah offered old copper (sheet) 

16. Late Jethā, his wife Gautami Vajracarya from Ombahah offered Rs. 5,125/- 

17. Vikasamana, Rajakumari Sakya from Ombahah offered Rs. 5,005/- 

18. Sucitramana Sakya from Ombahah offered Rs. 5,000/- 

19. Late Sunila, his mother Sarada Sakya from Ombahah offered Rs. 5,005/- 

20. Gautam, Sumana Sakya from Ombahah offered Rs. 5,555/- 

21. Late Misrimāyā, the son Kešavamāna Sakya from Ombahah offered Rs. 5,108/- 

22. Durgadevi Vajracarya from Ombahah offered Rs. 5,015/- 

23. Late senior member Pusparaja, his wife Punamaya Vajracarya from Dhumbhah offered Rs. 5,000/- 
24. Sanukaji, Jñānīśobhā Sakya from Satadobato offered Rs. 20,205/- 

25. Late Tejaraja, the son Surendra Sakya from Thamela offered Rs. 6,555/- 

26. Līlāšobhā, Lokaratna Vajracarya from Nakabahi offered Rs. 5,100/- 

27. Naniveti Vajracarya from Imādola offered Rs. 5,105/- 

28. Late Krsna, his mother Cani Bhujela from Kumbhešvara offered Rs. 10,005/- 

29. Siva Maharjana from Thapa offered Rs. 5,000/- 

30. Tarimai Avale from Tunchegalli offered Rs. 5,000/- 

31. Apulala, Mana Avale from Tusiphah offered Rs. 5,510/- 

32. Late Candrarama, the son Niraja Maharjana from Valkhu offered Rs. 5,005/- 

33. Nāmasamgīti Khalah of Ombahah offered Rs. 21,186/- 

Dated NS 1135, on the full moon day of lunar month of Caitra and VS 2071, in the 29" day of Solar 
month of Caitra. 


39 Transliteration of the text: 
Inscription from the brass banner 1. dharma raja 
(patah) of the Kvahpahché of 2. (nibha) 
Vambaha (VS 2078, CE 2021). 3. 207814124 
Script: Devanagari 4, (vajracarya parivara) 
Language: Newari 5. om abhüsana 

Synopsis: 


The Vajrācārya family of Dharmarāja (720/4 = offered the ornament) on the 24" day of the solar month 
of VS 2078. Om ornament. 
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Transliteration of the text: 40 

1. éri Inscription from the brass banner 

2. bajra krti (patah) of the Namasangiti shrine 

3. nama samgatī of Vambāhā (VS 2078, CE 2021). 
4. khalah Script: Devanāgarī 

5. vamavahāla Language: Newari 

6. 207814125 

Synopsis: 


Vajrakirti Nāmasamgatī Khalah (the group reciting Nāmasangīti) of Vamahālā on the 24* day 
of the solar month of Sravana in VS 2078. 


Transliteration of the text: 41 

1. svargiya pusparāja Insciption on one of the six new 

2. šrmītī ornments (kikipa) of the Kvapadyah 
3. indu vajracarya of Vabaha, (no date), 2021. 

4. ravinā vajracarya Script: Devanāgarī 


Language: Newari 
Synopsis: 
In the memory of the late Pusparāja (donated by) Indu Vajrācārya and) Ravinā Vajrācārya 


Transliteration of the text: 42 
1. namah buddhaya namah dharmāya namah samghaya Marble inscription from a Kacabaha 
2. nepalamandala yala mahanagarapalika vada nam. 12 sa cvamgu Sri sürya bramha samskārita bajrakirti of Vambaha (NS 1141, VS 2078, 
3. mahāvihāra vantavihāra (omabahala) ya pūrva dišāya cvamgu Каса Баһар va sthavira āju jagata muni CE 2021). 
4. šākyayā pyamha kāypinigu pyamgu parivārayā kūla devatā sthala agamché vi. sam. 2072 vaišākha 12 gate Script: Pracalita Newari 
5. nhinesiyā 11.58 ī sa vahgu tahbhukhāsam dunā pātā jūgulim sthavira āju sraddhā māna šākyayā Language: Newari 
б. samyojakatvay sakala šraddhālu dātāpinigu gvāhalim vihāra āgamchē punarnirmāņa sampanna jula | L 76 cm, W 52 cm 
sakasigum On top of the inscription the Buddha. 
7. gvāhālim thugu dharmasthala suraksita yana buddha sīksā sadam lyamka taye phayemāla | 
8. datapim : 
9. 1. sthavira aju $raddhà mana šākya pita nhuche mana šākya 1,38,500 
10. 2. sthavira aju thakura mana, ratna devi šākya ріка āšā mana šākya 1,50,000 
11. 3. sthavira āju vikāsa mana šākya pitā āšā māna šākya 1,25,000 
12. 4. sthavira āju sucitra māna šākya pitā devendra māna šākya 2,00,000 
13. 5. pradipa māna šākya pitā devendra māna šākya 5,00,000 
14. 6. virendra māna šākya pitā devendra māna šākya 3,00,000 
15. 7. samjhanā šākya pita vikāsa mana šākya 1,00,000 
16. 8. šrjanā šākya pita vikāsa mana šākya 1,00,000 
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17. 9. vineša mana šākya 

18. 10. vidya šākya 

19. 11. sapanā šākya 

20. 12. vekhā māyā šākya 

21. 13. gautam šākya 

22. 14. buddha laksmī vaidya 

23. 15. jagata bahādura bajrācārya 

24. 16. subhāsa māna šākya 

25. 17. kamalā devi $аКуа 

26. 18. herendra māna šākya 

27. 19. rājakumārī šākyayā патат 

28. 20. šrī vajrakīrti mahāvihāra sudhāra samiti 
29. 21. la.pu. ma.na.pa. vada nam. 12 kāryālaya 


pita vikāsa тапа šākya 1,05,000 
pita šraddhā mana šākya 1,00,000 
pitā thākura тапа $аКуа 1,00,000 
pati laksmi bahādura sakya 75,000 
pita harsa raja šākya 25,000 
paju šraddhā mana šākya 30,000 
paju šraddhā mana šākya 10,000 
pita thakura mana šākya 2,00,000 
pita devendra mana šākya 5,00,000 
pita asa kaji sakya 25,525 
dāju laksmī dhana šākya 6,00,000 

1,00,000 

2,00,000 


30. iti samvat 1141 vachalathva aksaya trtiyā (vi.sam. 2078 vaisakha 31) šukravāra šubham | 


Synopsis: 


Obeisance to the Buddha. Obeisance to the Dharma. Obeisance to the Samgha. 

The most senior-male-member Sraddha Mana Sakya, the project co-ordinator with the help of devotees 
renovated the house where the ancestral deity (ku/adevata) of the 4 family members of the 4 sons 

of Sthavira aju Jagatamuni Sakya (and their) esoteric shrine (dgamchem) of the branch (aca) monastery 
of Sri Surya Brahma Samskarita Bajrakirti Mahavihara (or) Vantavihara (Omabahala), located in the 
eastern side, in the Nepala Mandala, Yala Municipality, ward no. 12, on the 3rd day of the bright 
fortnight of the lunar month of Vachala in NS 1141 (on the 31* day of the solar month of Vaisakha 

in VS 2078), Friday, since it was destroyed by the great earthquake which took place at 11:58 o’clock 
on the 12" day of the solar month of Vaišakha in VS 2072. This act of saving this religious place with 
the help of all (persons) may sustain the teaching of the Buddha forever. 


Donors: 

‚ Sthavira Aju Sraddha ManaSakya 
‚ Sthavira Aju Thakura Mana, Ratnadevi Sakya 
‚ Sthavira Aju Vikāsa Mana Sakya 
‚ Sthavira Aju Sucitra Mana Sakya 
. Pradipa Mana Sakya 

. Birendra Mana Sakya 

. Samjhana Sakya 

. Šrjanā Sakya 

9. Vinesa Māna Šākya 

10. Vidyā Māna Šākya 

11. Sapanā Sakya 

12. Bekha Māyā Šākya 

13. Gautam Šākya 


— 


Со У ON \л RW м 


Father(is) Nhunche Мапа Sakya 1,38,500 
Father Aga Mana Sakya 1,50,000 

Father Aga Mana Sakya 1,25,000 

Father Devendra Mana Sakya 2,00,000 
Father Devendra Mana Sakya 5,00,000 
Father Devendra Mana Sakya 3,00,000 
Father Vikasa Mana Sakya 1,00,000 
Father Vikasa Mana Sakya 1,00,000 
Father Vikasa Mana Sakya 1,05,000 
Father Sraddha Mana Sakya 1,00,000 
Father Thakura Mana Sakya 1,00,000 
Husband Laksmibahadura Sakya 75,000 
Father Harsaraja Sakya 25,000 


14. Buddha Laksmi Sakya 

15. Jagata Bahadur Vajracarya 

16. Subhasa Mana Sakya 

17. Kamala Devi Sakya 

18. Harendra Mana Sakya 

19. In the name (memory) of Rajakumari Sakya 
20. Sri Vajrakirti Mahavihara Reform Committee 
21. Lalitpur Metropolitan Office, Ward #12 


Maternal Uncle sraddhā Mana Sakya 30,000 
Maternal Uncle sraddhā Mana Sakya 10,000 
Father Thakura Mana Sakya 2,00,000 
Father Devendra Mana Sakya 5,00,000 
Father Aga Kaji Sakya 25,525 

Elder Brother Laksmi Dhana Sakya 6,00,000 
1,00,000 

2,00,000 
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